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INTRODUCTION. 


The Vedanta Sútras of Bádaráyana are contained in four Adhyáyas 
or books. Among the six schools of philosophy, the Vedánta is the most 
popular and the best studied. The Sútras of Bádaráyana are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood. It is difficult to find the connection between 
the successive Sútras, merely from the Sútras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being explained; but there is hardly a single Sútra which gives 
unmistakeable reference to any passage of the Upanisad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sútra. That they have not been consistent even on this 
broad point, will be clear to any one who will study the various commen- ` 
taries, the translations of which are before the public. In my opinion, the 
the sage Bádaráyana intentionally constructed the Sútras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text. They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
“of the Sútras in this light is a desideratum. 


Baladeva, the author of the Govinda Bhásya, was a follower of Sri 
- Chaitanya, the last of the Avatáras. He wrote this commentary under the 
command of Lord Krisna at Vrindávana and called it Govinda Bhásya, 
because the Lord, as Sri Govinda, told him in a dream to compose it. It 
is a theistic Bhásya and in his tiká on it, said to be written by himself, 
Baladeva thus gives the guru-parampárá (or the apostolic succession) of 
the great teachers from the Lord Krisna down to Chaitanya. 
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aaa arga Rena | 
gabari Aa st AR | 
sirarasiaaiad Ya Fred se tt 

The succession of the Gurus is as follows :— 

Sri Krisna, Brahma, Narada, Bádaráyana, Sri Madhva, Sri Padma- 
nábha, Nrihari, Madhava, Aksobhya, Jayatirtha, Sri Jñánasindhu, Dayá- 
nidhi, Vidyánidbi, Rajendra, Jayadharma, Purusottama, Brahmanya, 
Vyásatirtha, Laksmipati, Madhavendra. He had three disciples Sri Iswara, 
Adwaita, Nityánanda, these are all teachers of the world (Jagát-gurus), we 
pay our reverence to these all; and lastly, to the Lord Sri Chaitanya Deva, 
who was the disciple of Sri frac and who saved the world by the gift of 
the love of Sri Krisna. 

As regards the history of this commentary the same glossator writes 


thus :— 
arataa dara AAA | 
rara ARRIETA: l 
aña qa Ñas matan | 
ER stemrfzerer a aaa qe: N 
saaa sya: Riva MOR: | 
asu magat fas N 
Samoa: ral TE ATT | 
MAR aan Rada a I 
a qa ala Paraqa | 
EE E Gara AMA EA AURA l 
MATA ASCH: GUATE | 
aa soul añ Tare AAA RATA | 
Baladeva, the wise, composed this commentary under the command 
of Sri Govinda and hence it is called the Govinda Bhásya. Having studi- 
ed all the Vedántas from his Guru and all the Upanisads so loved by the 
Lord of Laksmi, one should study it after having read the Sankhya 
texts and the Sástras allied to them. Having bathed and performed the 
morning duties, the teacher and the pupil should study this Bhasya, recit- 
‘ing Santi at the beginning and at the end. As through laziness men are 
not inclined to study voluminous books, therefore I have composed 
this concise gloss on the Govinda Bhásya called Sûksma Tika. That 
Lord Govinda under whose command the Vidyábhúsana (Baladeva) 
composed this commentary, may He help me in this my undertaking also, 
May the lovers of Vedanta and the Toa uneer o of the lotus-feet of Sri 


| Krissa have their compassion on me, 


aa 
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In modern times, no book is considered authoritative unless it be- 
longs to some particular Sampradáya or school or Church. Among the 
Vaisnavas, four such schools are recognised as authoritative, namely, 
those of Ramanuja, Madhva, Visnu-Swámi and Nimbárka, as will appear 
from the following extract from the same gloss :— 


AM ATT | 

aaraa 3 anal Fever +a: | 

au Sal waar Aa: SVT: N 

rada aaa afana: | 

AMA FAT VAT Hews JATIA Mt Ket 

qaas oi: ara ARA agg E: | 

Arren e Ra ag: Ta N 

All mantras not belonging to any Sampradâya or school are consi- 

dered as fruitless. Hence in this Kali age there will arise four founders 
of schools, namely, Sri, Brahma, Rudra, and Sanaka, the four great 
Vaisnavas, purifiers of the world. All these four will incarnate in Kali 
under the influence of the Supreme Lord of Utkala. Sri inspired Rámá- 
nuja, the four-faced Brahma inspired Madhváchárya. Rudra inspired 
Visnu-Swámi, and the four Kumáras taught through Nimbárka. 


Baladeva based his commentary mainly on the teachings of these 
four schools of Vaisnava authors. Sri Chaitanya never wrote any com- 
mentary on the Vedanta Sútras, nor did his immediate disciples. Accord- 
| ing to them, the Bhágavata Purána is the best commentary on the 
Vedanta Sútras. Baladeva, who had written many works on valsnavism, 
and was perhaps the most learned among the followers of Sri Chaitanya, 
has written this theistic - commentary and his explanations are in many 
places really an improvement upon those of his predecessors. 


The text of the Baladeva Bhásya, with the gloss called the Suksma 
Tiká, was first published by Pandit Syáma Lâl Goswámi, a descendant 
of Lord Nityánanda. The edition being, however, in Bengali character, 18. 
not available to the whole of India and it is intended to bring out a revised 
text in the Sacred Books of the Hindus series in Devanagari character. 


This translation of the Govinda Bhásya is more in the nature of a 
` paraphrase than a literal translation. I have not hesitated in expanding 
the author's arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 


BENARES : \ 


24th April 1912. S. C. B. 
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THE VEDANTA-SUTRAS 


WITH THE 


COMMENTARY OF BALADEVA. 


FIRST ADHYAYA. 


First PADA. 
THE BLESSED KRISNA IS EVER VICTORIOUS. 


We bow with reverence to the Blessed Govinda, the Faultless, the Inconceivable, 
the Cause of all, the True, the Self-luminous and the Infinity, the Brahman praised by 
Siva and others, who is worshiped in manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Hari and is ever victorious, all-pervading and 
loved by His devotees. He by the rays of his Vedanta Sútras, has dispelled the darkness of 
ignorance and revealed the Truth of things. 


During the Dvápara age, when the Vedas were forgotton, Yisnu, the 
Supreme Person, being invited by Brahmá and other limited intelligences, 
incarnated Himself in the form of Krisna Dvalpáyana. He restored the 
Vedas and divided them into four parts, and composed the Bralma Sútras 
in four books, to explain the Vedas.. It is so written in the Skandapurána. 

Some persons of little intelligence, but wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis- 
taken theories as, that the Vedas teach that the performance of the ritua- 
listic worship and sacrifices was the highest end of man; that Visnu was 
no Supreme entity but subordinate to Karma: that the heaven, &c., and 
the fruits of Karmas were eternal : that the (Jiva or) Soul and matter (or 
Prakriti) were independent in their activities and not subordinate to Ivara ; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance or limitation; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence—the Jiva being nothing but portion 
of Brahman called Buddhi, and that release is attained by the meditation 
on this truth. 








2 VEDANTA-SUTRAS I ADHYAYA. [Govinda 





All these theories have been put forward as púrvapaksa and set 
aside in the Vedanta Sútras, and it is established therein that the Supreme 
Visnu is independent, is the Creator of all, has lordship over the whole 
creation, is Omniscient, is the Highest Goal of man, and is pure conscious- 
ness. The Sfitras speak about the five tattvas or eternal principles, 
(1) Îsvara or God, (2, Jiva or Soul, (3) Prakriti or Matter, (4) Kala or 
Time, and (5) Karma or Action. Of these the consciousness of Idvara is 
infinite, that of the Jivais partial. However both are eternal and have 
knowledge, &c., and are connoted by the word ‘I? Consciousness cannot 
be separated from Self-Consciousness, as luminosity cannot but reveal its 
own form: so there is no conflict in the proposition that God is pure cons- 
ciousness, and at the same time Self-Conscious. 


(1) vara creates the universe, entering into matter and controlling 
it; and He ordains the suffering and release of the souls in it, because He 
is Independent and All-powerful in His essential form. Though He is 
one, He has many aspects ; though He is indivisible, He becomes the object 
of knowledge to the wise as having substance and attributes, and as 
having a form and the spirit within it; and though He is unmanifest, He 
becomes manifest to His seekers through pure devotion. And though He 
is one essence, in and out, yet He distributes Supreme bliss of His essential 
form to the Jivas. 


(2) Jivátmans ate many and are in different conditions. They are 
in bondage, which consists in turning its face away from ISvara. When 
the Jiva turns its face towards God, then its bondage falls; and it realises 
the form and attributes of God. The bondage is of two kinds : that which 
conceals the essential nature of God, arid that which hides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 


(3) Prakriti is the equilibrium of the three states in which matter 
exists, namely of Sattva or rhythm, Rajas or activity, and Tamas or 
stability. Other names of Prakriti are Tamas and Máyá. Fertilised by 
being glanced at by I$vara, she isthe mother of the universe in all its 
variety. 

(4) Kala or time consists of three states —present, past and future; 
and words like ‘simultaneous’ and ‘ quick, “slow,” &c., are used to denote 
time. It is measured by seconds, minutes, hours, days, years, cycles, 
yugas up.to Parardha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
jadam. 





Bhásya.] I PADA, INTRODUCTION. 3 





The four substences, I8vara, etc., are eternal, as says the Svetádva- 
tara Up. VI. 13. 


fa Rar draama agat Y Ra ARA A 

amame ae TF goal TAIT: I 

“ He is the Eternal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that cause which is apprehended by 
Sankhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters.” 

Note.-- To the same effect is the following text of the Bhalva veyas :—“ Vorily the 
Spirit, Matter, the Souls, and the Time are eternal. The non-eternals are Prana, Sraddhá, 


the elements and their compounds. Those which are products are non-eternal. Those 
which are never produced are eternal.” 


So also in the Chulika Upanigad (verse 5) :— | 
Fer Mt gara ra | alert rara <q stena qa HAT: l 

“Prakriti is like a cow but voiceless, the creatrix of all beings, 
black, white and red are her colours, and she is the cow of desire, belong- 
ing to the Lord.” f 

Being (Sat) alone was in the beginning, as we find Chhándogya 
Upanisad (VI. 2—1). 

aa AATA Det, etc. ‘ Being was in the beginning, O dear, ete.’ 
Though one of the eternals, the Lord is the ruler of the other three 


namely the Jivas, &c., as they are controlled by Him, as says the Svet. 
Up. VI. 16. ° š 
a RRE: ATAR AN AAN: | 
TRATAR UV haraa amag: ll ' 
“ He makes all, He knows all, the Self-caused, the Knower, the Maker of time, (i.e., the 


Destroyer of time), who assumes all qualities and knows everything, the master of nature 


and of man, the lord of the three qualities (gunas), the cause of the bondage, tho existence 
and the liberation of the world.” 


(5) Karma is non-intelligent and its synonyms are Adrista, fate, etc. 
It is beginningless, but not everlasting, because it is subject to destruction. 

The last four, 2.e., Jiva, Prakriti, time and fate all possess energy, 
because of the energy of Brahman. The power that works within them 
is the power of the Lord. ‘Therefore, Brahman alone is the one that has 
power. Hence the texts showing that Brahman alone exists’ also become 
harmonious ; as there is no other force but that of Brahman alone. All 
these will be fully explained as we proceed. 

The Vedanta Sútras, or Chaturlaksani are so called, because they 
possess four characteristic marks or laksanas or Adhyáyas or books. As 
it is described in Sri Bhágavata (Book I., Ch. V11., Verses 4 to 6), which 
in fact is a commentary on the Sútras :— 


“Vyasa, in his meditation, while his heart was pure, mind concentrated, spirit full 
of devotion, saw at first the Supreme Lord as all-pervading ; and he next saw the Maya 
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as subordinate to the Lord. He saw too the great round of Samsâra and how deluded by 
this May4, Jivas consider themselves as consisting of three Gunas, and not as portions 
of the'Lotd and how they fall into great calamity. He further saw means of destroying 
this calamity which was entire, gelñess devotion to tho Supreme God. Hence Vyisa 
composed this Bhagavata Purana in order to teach ignorant mankind that devotion.” š 
“ The Substance, the Karma, the Time, the Svabháva and the J iva have their potencies to 
produce effect because of His grace—they have no power of their own, if He withdraws 
His energy from them.” 

That Bhagavata is a commentary on Brahma Sútras is expressedly 
stated in Garuda, Purana, where it says :— 


- TheSri Bhagavata is an explanation of Brahma Sútras. It is alsothe commentary of 
Mahabharata. This contains as well the commentaries of Gayatri and the Vedas. The 
place of Sri Bhágavata amongst the Puranas is similar to that of the Sima Veda amongst | 
the other Vedas.” í 

In the First Book, the author shows that all the Vedic texts uni- 
formly refer to Brahman and find their samanvaya (reconciliation) in Him. 
In the Second Book, it has been proved that there is no conflict between A 
Vedanta and other dsstras. Inthe Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 


As regards the Adhikari. A person, who is of tranquil mind and 
has the attributes of Sama, (quietude) Dama, (self-control), etc., is full of 
faith, is constantly engaged in good thoughts and associates with the 
knowers of Truth, whose heart is purified by the due discharge of all 
duties, religious and secular, without any idea of reward, is the Adhikani 
or one competent to understand and study the Sastra. Secondly, the 
Sambandha is the description of Brahman by this Sastra. ‘Thirdly, the 
Visaya or subject matter of this Sastra is the Supreme Purusa, Being, 
Intelligence and Bliss, whose power is infinite and inconceivable, and who 
possesses innumerable attributes, and who is all pure. He is the subject 
treated of in this Sastra. Fourthly, the necessity (prayojana) of this 
Sastra is to obtain realisation of the Supreme God, by the removal of all 
false notions that prevent that realisation. 


This Sástra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts :—(1) Thesis or Visaya, (2) Doubt 
or Samsaya, (3) Anti-Thesis or Parva Paksa, (4) Synthesis or right conclu- 
sion or Siddhánta, and (5) lastly Sahgati or agreement of the proposition 
with the other parts of the Sastra. Sangati or consistency shows that there 


is no conflict in what proceeds and what follows. It is of three sorts :— 
(I) Consistency with the scripture called Sástra Sañgati, (II) consistency with the 

whole book or Adhyáya Sangati, (TII) consistency with the whole chapter or Páda, called 

Páda Sangati. Thus in the whole book of the Vedanta Sútras Brahman is its aA theme, 
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it is the subject matter of discussion. Therefore, an interpretation of any passage, in order 
to fulfil the conditon of Sastra Sangati, must not go away from the subject matter of Brah- 
man. Secondarily, with the Adhyáya or portion of the book of the Vedanta Sútra, each 
Adhyáya has a particular topic of its own and a passage must be interpreted coñsistently 
with the topic of that Adhyáya. Similar is the case with Pada Sangati. Besides these 
three sorts of Sangatis, there is a certain relation between Adhikaranas themselves. One 
Adhikarana leads to another through some particular association of ideas. In a Pada there 
are many Adhikaranas and they are not put together at haphazard. The Sangati which 
binds one Adhikarana with another is of six sorts :— 

(1) Aksepa Sañgati or objection, (2) Drigtanta or illustration, (8) Prati DrigtAnta or 
counter-illustration, (4) “rasaúga Sangati or incidental illustration, (5) Utpatti Sangati or 
introduction, (6) Apavada Sangati or exception. All these various .kinds will be showp 
in their proper place in explaming these Sútras. An Adhikarana or topic is also called 
Nyáya. 





Adhikarana I— The enquiry into Brahman. 


The:first Adhikarana or topic is that of Brahma Jijñása or enquiry 
into Brahman. The Adhikarana may be shown in its five parts, thus :— 
(1) Vigaya or Thesis. Brahman or God ought to be enquired 
into. The following texts show that Brahman ought tó be enquired into. 
As Chhandogya Upanisad (chapter VII, 25: 1.) says :— 
ma qmaqge we guata AT gs YRS Rara sf 
qari maar faferarer A Il 


a The Infinite (Brahman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, we must desire to understand.” 


Again it is written in the Br. Up., II. 4: 5. 
ara at R FEA: sasi Acca SE ara Aa aT BT 
© 
qe stara Aer RAGA sta Ra l 
“ Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi, 
when we see, hear, perceive, and know the Self, then all this is known.” 


The word Nididhyásitavya in the above, which has been translated 
as “to be marked ” means really “to be enquired into.” ‘These two texts 
therefore, show that Brahman is to be enquired into. 

(2) Samsaya or doubt :—But there are other texts which show that 
Brahman is not to be enquired into, A person who has studied the Vedas 
and knows the Dharma Sástra, should he enquire into Brahman ? or 
should he not? The texts that give rise to doubt are the following :— 

aq AMARA ARA MATA Sars | 
“ We have drunk Soma and become immortal; wo have attained the light, the Gods 
discovered "— Rig Veda VIII, 48. 3. ote 


Again waa € Š AIRES: Qu mata ° Verily the reward cf 
those who perform the four-months ceremonies is unending, eternal.’ 
These texts show that by drinking Soma or performing  Cháturmásya 
ceremony, immortality and unending rewards are obtained. 
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(3) (Antithesis): —Therefore, the Purvapakga or Antithesis is: 
‘Brahman need not be enquired into, Dharma is every thing.’ 
(4) (Siddhánta) :—To this, the author Badarayana replies by the 
first Sdtra of his Aphorisms, saying :— 
SUTRA 1. 1. 1. 


TUNA Agia (° 19 1 9 Q 


Word meaning `—wg Atha, now. ma: Atah, therefore. -wwz-Fwwçaq 
Brahma-Jijñásá =enquiry into Brahman. 
Now therefore enquiry should be made into Brah- 


man.—l. 
BALADEVA'S COMMENTARY. 


The word ‘atha’ means immediate sequence: ‘atah’ means there- 
fore. The sense of the sútra is that enquiry into Brahman should be 
made now. 

The immediate sequence is the acquisition of the following qualifi- 
cations. A person, who has properly studied the Vedas, who has under- 
stood their meaning in a general way, who has performed his duties in the 
proper stage of life or ágrama, who is truthful, &c., whose mind has been 
purified by such actions, who has the good fortune of coming into contact 
witb a knower of truth, should then commence to enquire into Brahman. 
Why should he do so? Because he realises that all kámyakarmas or 
religious duties performed for getting certain desires, produce fruits which 
are transitory and limited ; while the Supreme Brahman, realised through 
knowledge, is the cause of eternal happiness, unending mental joy, and 
eternal true knowledge. ‘hus convinced, he renounces all kámyakarmas, 
and enters into the enquiry and study of the Vedanta Sútras called 
Chaturlaksani. - | 

(Objection) :—An objector may say, “ by the mere study of the Vedas, 
one can understand Brahman; for the study of ‘the Vedas means not 
merely parrot-like utterances of the Vedie martras, but understanding 
their sense also. Therefore, there is no necessity for the study of the 
Vedanta Sútras, as the study of the Vedas will refine the heart and incline 
the mind towards the knowledge of Brahman.” 

Answer :—To this we reply, true, he will have the general under- 
standing of the senses of the Vedas; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will be shaken. There- 
fore, the study of the Vedanta Sútras is necessary, so that by proper argu- 
ments and reasoning, he may strengthen his position and be firm in his 
understanding. 
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The sense is this. The duties of one’s Adrama properly performed 
go to refine the heart, &c. Thus they become indirectly means of attain- 
ing knowledge; as the following text shows :— 


aña gaara ara RRA aa q ANATRA 1 
‘The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, 
by gifts, by penances, by fastings.’ (Br. Up., IV. 4; 22). 
The following texts show that truth, prayer and austerity are also 
essential qualifications :— 
TAT SAI de aa SAR mareraia AR | 
‘This Self is to be obtained by Truth, by Penance, by perpetual celibacy and complete 
knowledge’ (Mund Up. 111. 1; 5). 
JAX 3 AURAL Karat ars Sara: | 
sais at FAN UA TRA l 


‘But undoubtedly a Bráhmanar eaches the highest goal by reciting prayers only; 
whether he performs other (rites) or neglects them, he who befriends all creatures is 
declared to be the true Bráhmana. (Manu. 11, 87). 


The association with those who know Brahman (the truth) also pro- 
duces Brahma-knowledge. As we see that Nárada and others, by their 
association with Sanat Kumára and others, first came to enquire into 
Brahman and ultimately understood it. As says the Gita: (IV. 34). 


afaf& shaq aaa Sear | 
¡Rar Q ara EE l! 


‘Learn thou this by discipleship, by investigation, and by service. The wise, the 
seers of the essence of things, will instruct thee in wisdom.’ 


The fruits of Kamyakarmas are transitory and non-eternal as we find 
from the following text :— 


AMIE Hey frat Sra: Bras Taras JUNO ste: eae ae carer 
AMAT A TI TAL HAT, AN TIT AREA Y 
q ERRATA ANIA AUR RAR GG AY PARENT 
wate u 


‘And as here on earth, whatever has been acquired by exertion perishes, so perishes 
whatever is acquired for the next world by sacrifices and other good actions performed 
on earth.: Those who depart from hence without having discovered the Self and those 
true desires, for them there is no freedom in all the worlds. But those who depart from 
hence, after having discovered the Self and those true desires, for them there is freedom 
in all the worlds.’ (Chh. Up., VIII. 1: 6). 

The Brahman is comprehended by Jnana alone and not by Karma, 


as says the Mundaka Upanisad : 
de AKL HATA ATM RARE Sra | ara < 
intima afireqrfa: ad EA N 


_ ‘Let a Bráhmana after he has examined all these worlds which are gained by works, 
acquire freedom from all desires. Nothing that is eternal (not made) can be gained by 
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what is not eternal (made). Let him in order to understand this, take fuel in his hánd and 
approach a Guru who is learned and dwells entirely in Brahman.’ (Mund. Up., 1. 2: 12), 


The Brahman gives, moreover, undecaying and infinite happiness, 
as says the.Taittiriya Upanisad : AY UMATA MU | 
‘Trnth, the knowledge, the infinity is Brahman.’ (Tai. Up., II. 1: 1). 
qat meter emsa | he understood that Brahman was bliss.” 
The Lord possesses Eternal Knowledge and other. such attributes 
as we learn from the following texts of the Svetásvatara Upanisad :— 


aq a Gta < UA < qaq ARA E | 
qe ae Nada saa ca ARS sq ll ¿ l! 


“He has neither bofly nor sence organs; no one is found equal or superior to Him. 
His various powers are sung in the Vedas. His deeds of wisdom and deeds of strength, 
natural to Him.” (VI-8). e 


ic e ate R £ e 
e ° ° 
aa masis A srca GET Il 
“They know him töbe the source of the power of all the senses, but Himself devoid 
of all senses’; the Lord and Guide of all, the Great, Refuge, arid Friend of all.” (111. 17.) 


TATRA STR qarapa rg | 
e e ~A 
maari te 2 RA IEAA l 
“u Those who have known the God who is to be obtained by truth, whose name is the 


Incorporial, who is the cause of creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body.” (V. 14). 


He is the giver of eternal joy, as we find from the following text. of 
the Gopála Upanisad :— 
ae joa Y 3 qafa redat ga alread AACA (another reading 18 


W Tas IGopñála. Pûrvatâpani verse 5.) 


“The wise who worship the Lord seated`on the throne (of the heart) have the joy 
eternal and not the others.” (Thirty two Upanisads, ánandásrama Sereis p. 295.) 


The worthlessness of acts performed through a motive of obtaining 
rewards (Kámya Karmas) will be described in the third book. 

Thus to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences and the Upanigads, and has obtained a general 
knowledge of their meaning, who through associating with the knowers 

| of truth has acquired the faculty of discriminating between the permanent 
re and the transitory, and is disgusted with the impermanent things of the 
| world and wishes to know the permanent more in detail, enters into the 
study of the Vedanta Sútras called the Chatur Laksani, (in order to under- 
stand in detail and more comprehensively that which he had understood 
in a general way before). | 
It is not possible here to say, that the enquiry into Brahman should 
ste _ be undertaken after one has acquired the knowledge of the Karma Kanda 
(by the study of the Parva Mimánsa) and that one who has mastered 





EE” 
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Karma Kanda naturally enters into the enquiry of Brahman. For it js 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma Kanda, but who are 
purified by truthfulness, prayer, &c., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dis- 
passion, right conduct and right earnestness to know Brahman). For 
these four qualifications are impossible to get prior to the association with 
the holy; and it is well-known that these come after such association 
with the holy, and after getting (knowledge) and teaching from them: for 
then these qualifications (Viveka, Vairágya, Sat Sampatti and Mumuksuttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classess called Sanistha, &c. The Sanistha or devoted is he who performs 
all acts with zeal and faith (Nistha). ‘The higher devotee or the 
Parinisthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others). The third class is the dis- 
passionate sage, ever immersed in meditation; uninfluenced by any thing. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature; all this will be made clear further on. 

But says an objector :—“ the word ‘atha’ is a term denoting auspi- 
ciousness, for says a Smriti :—'“ The words Om and Atha came out of the 
throat of Brahmá in the beginning, hence both these are auspicious words.” 
“ All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles.” To this we reply, “it is not so.” There 
can be no apprehension of danger to the Lord (and the Vedanta Sútras 
being the production of the Lord in His incarnation as Vyasa, are not open 
to any adverse obstacles). That Vyasa is the Lord incarnate, we learn 
from the following text :-—* Know that Krisna Dvaipayana Vyasa is the 
Lord Narayana Himself.” Still he has employed the word ‘ atha, as the 
first word of the Sútras, because it is an auspicious term inherently, as 
the sound of a conch shell is naturally auspicious. ‘Therefore, if it denotes 
auspiciousness here, there is no harm. ‘The author has followed in it the 
usage of ordinary people. Therefore, a person whose heart is purified, 
by the performance of Nisk3ma Karmas, and by Sat Sahga or association 
with holy men, and by being taught by them, should enter into an enquiry 


into Brahman. 
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Adhtkarana II.—Brahman defined. — 
Objection: —An objector says :—“the word “bhúmái?” is applied in 
the Chh. Up. (VIII. 23: 1.) to Jiva or Soul ” 
ar Š qa aq Ge ast gafa qg Ga war Aa Aa fa 
qa wnat RRE wfa qw MR qrrq arama a 
¿PS NARRAR REA aged ar š AAA aged 
ATA; a qua: Hea Afa ela A AR ale ara AR N g N 


“The Infinity (bhúman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, we must desire to understand. Sir, desire to understand 
it.” “ Where one sees nothing else, hears nothing else, that is the Infinite. Where one 
sees something else, hears something else, that is the finite. The Infinite is immortal], the 
finite is mortal.” 


Because the context of that chapter shows that the Jiva is the topic 
of discussion there. As this *Bhúmaá ” is to be enquired into and as the 
first Sútra refers to this text of the Chhándogya Upanisad, therefore 
Brahman of the first Sútra must refer to the individual soul and not to 


Brahman. 

Note:—The full text of the Bhima passage is given below in order to understand the 
full argument of the Púrvapaksin who says that the word bhúma refers to the jiva and not 
to the Supreme Spirit. : 


TTA At maa gaan aT WT A aaa RRA aay; 
afte ora: aa ara aru: ara qq rua eer sat w far arat 
AAT ATA arar MM: STAT Tra qara: Teak sera: i 2 ú < ate rac qr 
AAC SAAT A SAAT qr at sta at RT water nae RIRA- 
Mara ager & wate ager Š aaa quad cafe ETET a 
rama š RARE MAWR mf Ua H BU AAA, 
s a aa ARAN sq: fegarehfa a argereitfa a araureitia a 
E a Aah alfa wate 
a ar ae q yaa ata Ge Rara wae dy aA TANT- 


Ra asia armada l 9 N 


-Spirit (Prana) is better than hope. As the spokes of a wheel hold to the nave, so 
does all this (beginning with name and ending in hope) hold to Spirit. That Spirit moves 
‘by the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, brother 
Spirit, sister Spirit, tutor Spirit, Bráhmana Spirit.’ 

‘For if one says any thing unbecoming to a father, mother, brother, sister, tutor or 
Bráhmana then peoplé say, Shame on thee! Thou hast offended father, mother, brother, 


s gister, tutor or a Brábmana. 


«Bot, if after the spirit has departed from them, one shoves them together witha 
poker, and burns them to pieces, no one would say. ‘Thou offendest thy father, mother, 
brother, sister, tutor or a Bréhmana. 


_— —— ss 





Bhásya.] I PADA, II ADHIKARANA, 84. 2. 11 


_ S A O [Š 


‘Spirit Ene) is all this. He who sees this, perceives this and understands this, be- 
comes an Ativádin. If people say to such a man Thou art an Ativadin, he may say, lam 
an Ativádin ; he need not deny it.’ 

Similarly the text, “ Atmavare Drastavya,” ‘Self must be seen.’ 
The word Atma refers to the individual soul, and not to God. The context 
there also shows that the individual soul is referred to. Because we find 
it stated there, “Not for the sake of wife, is the wife dear but for the 


sake of the Self the wife is dear, 
Note. —The full text is given below :— 


eaters a qt Ut qeq: eras afer: Par Ra mrara ofa: Far 
merit a at Ue wed rara stat fran rara Fras Har Brat water 
ver at garat rare gat: Gran ARES PATA gat: frat Aart = AT 
uz fraca Stara fre fii arar aaa fra fa vata a at AL 
qt Hara qara: Prat: AAA BATT qaa: frat vata < at Be 
mera: Taraq amd AAA BNA nq ftd wafer a at Ae UNE Fl- 
q wa’ fra naaa wara at Ra ater a Me tant HIATT STH: 
farsa Grae ater rar wafer, < qt Me Sarat HAT gat: fran 
arna Brae et: reat weet < qr w grat Bras Wa: Piraq AeA 
mea wara War: Bret qata < st Ut sqarat rara qa fsraifa Aa: 
armed sara WaT (taifa wafer < at A ada Sua aa A year 
naeg sa qS Raa rear qT aL mg: rra RRA 


e 
Mara sat ee wà aa Mea Rs Ga fata R l 

‘And he said: ‘ Verily, a husband is not dear, that you may love the husband; but 
that you may love the Self, therefore a husband is dear.’ 

‘Verily, a wife is not dear, that you may love the wife; but that you may love the 
Self, therefore a wife is dear.’ 

‘Verily, sons are not dear, 
Self, therefore sons are dear.’ 

‘ Verily, wealth is not dear, 


therefore, wealth is dear.’ 
‘Verily, the Brihmana class is not dear, that you may love the Bráhmana class; but 


that you may love the Solf, therefore the Bráhmana class is dear.’ 

‘Verily, the Kgatriya class is not dear, that, you may love the Kaatriya class; but 
the Self, therefore the Ksatriya class is dear.’ 
t dear, that you may love the world, but that you may love 


that you may love the sons ; but that you may love the 


that you may love wealth ; but that you may love the Self, 


that you may love 
mig Verily, the worlds are no 
the Self, therefore the worlds are dear.’ 
‘Verily, the Devas are not dear, you that may 
Self, therefore. the Devas are dear.’ 
‘Verily, creatures are not dear, 
love the Self, therefore creatures aro dear.’ 
‘Verily, every thing ig not dear, that you may love .every thing; but that you may 
love the Self, therefore every thing is dear.’ 
‘Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Mai- 


treyi! When we 808, hear, perceive, and know the Self, then all this is known.’ 


love them; but that you may love the 


that you may love the creatures; butthat you may 
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Moreover the word Brahman has several meanings, according to lexi- 
cographers. It means any thing big, the Brahmanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first sútra says that 
Brahman should be enquired into, the doubt arises does it mean something 
big that should be enquired into? or the Brahmanical caste should be 
enquired into, or the lotus-seated Bralmá must be enquired into or the 
Vedas ? 

(Answer).:—To remove this doubt the next sútra has been formulat- 

ed by Bédaráyana. Itis based on the following verse of the Taittiriya 
Upanisad :— 


wae araña: | gear AYTEN | FAR wama en qA- 
sirara | aei ra sq: sisi a MNT | qar qr ATT TTI 
aa | tra arent Srafs aaia | afafwmresq | R e | 


“ Bhrigu went to his father Varuna, saying: ‘Sir, teach me Brahman.’ He told him 
this, viz., Food, breath, the eye, ear, mind, speech.” 

« Then he said again to him: ‘That from whence these beings are born, that by which, 
when born, they live, that into Which they enter at their death, try to know that: 


that is Brahman.” 

(Doubt) :—Now the doubt arises. Is the Brahman that is to be en- 
quired into Jiva (individual soul) or Isvara (God) ? 

(Purvapaksha) :-—The Brahman is Jiva (individual soul) because we 
find in that very Taittiriya Upanighad the following :— 


feria 387 rara THT | 
5% TOR mat ken AAA ARA Ce | 


“Tf a man knows understanding (vijñana) as Brahman and if he does not swerve from 
it, he leaves all evils behind in the body, and all his wishes.” (Taitt. Up. TI. 5.). 


' Here the word Bralman is applied to vijñána, which is a name of 
the Jiva ; and that very text also shows that this vijñána is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by the 
supreme force of some invisible: cause. 

(Siddhánta) :—To this doubt and púrvapakga the next sftra gives 
| | answer by describing the peculiar attributes of Brahman who is the 
| Š topic of discussion of the Vedanta Sútras. 


SUTRA I. 1. 2. 
HAHAHAHA TA 1 Q 19 IRN 


gA Janma, birth. amiz Adi, and the rest, £ e., sustenance and dissolution. 
ge Asya, of this (universe). aa: Yatah, from whom ; from what Lord. 
Note.—The Sangati is akgepiki. 
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9 -—He, from whom proceeds the creation, preservation, 
and reconstruction of the universe, is Brahman—2. 


COMMENTARY. 


The word “janmádi? of the sútra is a Bahu-bnhi compound of the 
kind, called ‘Tat gana sam vijñána. It literally means creation, main- 
tenance, &c. The word “‘&c.” includes preservation and destruction. 
The word “asya” means of this: namely, these fourteen planes or ‘lokas, 
peopled by the various jivas beginning with the highest Brahma and 
ending with the humblest grass, where the souls enjoy or suffer the- 
rewards or punishment of their actions: this mysterious universe whose 
deeper depths, no human intellect can fathom ; this wonderful world 
of strange ‘onstruction. ‘The word ' yatah’ means “from whom:” 
namely, from that Supreme God, whose power is inconceiveable, who 
Himself is the agent of creation as well as the material cause, from whom 
proceeds this universe, He is Brahman. He is the subject to be enquired 
into by the Vedanta Sútras. A 

The words ° bhàmá ' and ‘Atma’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading.’ This will be fully 
explained in Bhúmádhikarana (T. 3: 7.)andin Vakya Anvaya Adhikarana 
(1.4:19.). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only 
with regard to God, (who is the Lord of creation and destruction). 

ln the Vedas the word Brahman means, “in whom all the attributes 
reach to the infinity.” Brahman primarily means Supreme God; second- 
arily, the word applies to those beings other than God, because they 
also manifest some of the god-like qualities. Thus as the word king 
may be applied in its secondary sense to the servants of the crown. So 
God alone, who is the ocean of compassion and love towards his devo- 
tees, should be the object of enquiry, in order to get release, by all beings 
who are scorched by the three-fold sorrows of existence and are panting 
to obtain peace. Therefore, the object of enquiry is the Supreme Being 
only called Para Brahman. Nor can we say that these attributes 
are superimposed on Brahman, and that consequently the Jiva may be 
called Brahman in the sútra. Therefore, even according to the literal 
meaning of the word Brahman, namely, ‘He in whom all the attributes 
reach to infinity,’ this term is applied to God and not to Jiva, (for 
etymologically the word Brahman cannot be applied to man). 

The word ‘jijfiisa’ means “the desire to know, to acquire jñåna ` 
Jňâna is of two sorts; (1). direct or intuitive (2) indirect or inferential, 
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As we know from the sruti : ‘ Vijnaya Prajñám Kurvita’ ‘ Having known 
Him, let him practice meditation (Bre Up. IV 4: 2.): Here vijñáya 
refers to indirect knowledge. Prajñám ig direct or intuitive knowledge. 
The first is merely the gateway, while Prajném or meditation is the 
direct means of acquiring knowledge. It will be explained more fully 
further on. Knowledge of one's own ‘udividual self is a great help in 
obtaining a knowledge of Brahman. Hence the sruti teaches: ‘ Know 
the understanding (Jiva) as Brahman.’ He who knows himself is on the 
high road to the knowledge of the Supreme Self. The text ‘know the 
understanding (Jiva) as Brahman’ does not mean that Jiva is Brahman, 
because it is clearly established in this sastra that the Jiva is separate 
from Brahman. Thus see sûtras l. L: 16; Ll: 17, L n 5, a 3: 21 
1. 3:41. These five sútras explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 


An Important maxim of Interpretation. 


In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse :— 


e e Q € 
qiqrqtsqq dt Ferg saraqa [wara ñ 
“ The beginning (upakrama), the conclusion (upasamhára), the repetition (abhyása), 


peculiarity (apúrvatá), the object (phalam), the explanation of purpose (arthaváda) and 
guitableness (upapatti) are the six indcations, by means of which the purport ofa doubtful 


text may be arrived at.” : 
Applying all these six marks of interpretation to Upanigad texts, 
; we find that they all lead to the conclusion that Jiva ig different from 


Brahman. As we find in the dvetadvatara Upanigac (IV. 6: 7-): 
| ra em serat stars AANA a: Era AAT 
: muq sarsa te tl naaa qa Fett aaisan staf quan: | 
š Be Tat VARAS afearatata Ararat: I S N 


“Two birds inseperable friends cling to the same tree. One of them eats the gweet 


"x : fruits, the other looks at it without eating. 
. “ On the same tree a man sits grieving, immersed, bewildered, by his own impotence 


| (anisa). But when he sees the other Lord (isa) contented, and knows His glory, then his 


grief passes away: 
- Now in these two verses the upakrama or the opening words are 


twa birds (showing there is duality and not monism); the conclusion or 
upasamhara 18 anyam Igam “ the other who is the Lord ” (which shows that 
the Lord is anyam or different from jiva), the repetition is “ the OTAER looks 
on without eating :” and “ when he sees the OTHER lord; ' the apúrvatá 
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or peculiarity consists in this that the difference between man and God 
could not have been known but through the sástras, and this passage 
teaches such difference; a fact which could not have been known but 
through revelation. The object (Phalam) is “ his grief passes away.” 
Arthaváda is “ He who knows his glory,” while suitableness is “one 
remains without eating.” 

Thus applying all these six marks to the above passage of the 
dvetadvatara Upanisad, we come to the conclusion that the gruti in all 
its parts, teaches difference between Jiva and Brahman. The same 
maxim may be applied to other texts also. 

(Objection) :— An objector says that the object of every Sastra is 
to teach somethiug which is not known; and’ the knowledge of which 
leads tosome great result. Therefore, the dástra teaches the unity of 
Jiva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. | 
Therefore, Adwaita or the ideal Monism is the real doctrine taught in 
this gástra, and not Theism or Dwaita. Therefore, the verses that des- 
cribe the difference between the Jiva and Brahman are merely the re- 
assertion of a well-known popular fact, and not a teaching of something 
rare and unknown. 

(Answer) :—To this objection we say, that there is no force in this 
argument, for there are other verses also in the Upanisads which show 
the same duality or difference between Jiva and Brahman. Thus in 
Svetásvatara Upanisad (I. 6.) : 

aa added TEA añ CAT AAT ATS | 
guna TRAST AAT Fara ú < U 
«When he sees himself as diflerent from the Lord of the world, then he is blest by 
Him, then he gets immortality.’ 

Moreover the whole world knows generalically that man is different 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the. 
other is of limited capacity ; one being all-pervading, the other is atomic; 
one being controller, the other is controlled). (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
I Brahman, though possessing these diametrically -opposite attributes, yet 
f have a certain co-relation to each other). ‘Therefore, arises the necessity 
f of teaching Dwaita, while adwaita is something inconceivable, even 
according to its expounders ; and so is not a true doctrine. It is a non- 
entity like the horn of a hare. The adwaita is a state of no fruitions 
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the holders of this theory maintain that the soul in release is in absolute 
isolation. And since the adwaitins do not acknowledge the existence 
of conciousness in the state of moksa, that state is as good as non-exist- 
ent. 

Those few texts of the Upanishads which apparently teach an adwaita 
doctrine, have been construed by the author, Bédaráyana, himself in a 
dwaita sense. He explains the phrase that ‘everything is Brahman’ 
‘n the sense that everything is under the control of Brahman and per- 
vaded by Him. This would be explained fully later on. The same 
view is taught by the author in the sútra Lok: 30) 


Adhikarana III.—Seripture is the source of God-knowledge. 


(Visaya) : —Now the author wants to teach that the Supreme Lord, 
who'is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedanta revelation ; and not by any argumentation, but by intui- 
tion. We find the following texts of Gopala Parva Tapani Upanisad : — 


ANIMAR HATA ss SHUT | 
aa aq mada qa rafa I 


| “ Salutation to Krisna who is true Being, All-intelligence and Eternal Bliss, who is 
the Saviour of everything, who is known by the Vedanta alone, who is the Supreme 
Teacher and who is the witness of Buddhi.” 


Again, in the Br. Up. MEES A= 
a aaan gal g=srfi | 
“I now ask thee about that person who is taught in the Upanisad.” 
(Doubt) :—Now arises the doubt: Is the Lord who is to be adored, 
as the saviour, known by inference or by revelation (Upanisad) alone ? 
(Púrvapaksa) :—The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word ‘mantavya’ (to be reasoned out), as is used in the sruti 
“ATMAVARE MANTAVYA » (Br. Up. IV. 5.); and since God is the 
object of thought, he can be known by dialectic reasoning. 
(Siddhánta) :—'To this the author replies. No, God can not be 
known by reasoning alone. Hence the third sútra runs as follows : — 
SUTRA Ff. 1. 3. 


wa RRA (Q (9 13 M 


qra Sástra, the Scripture, the Revelation, the upauisad. mena Yonit- 
vat, because of its being the proof or source. The word “ yom" (literally 
womb) means that which causes or produces the knowledge of a thing. 
Note.—The Sangati is 4ksepiki. 
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3. (The existence of Brahman cannot be inferred), be- 
cause he is to be known only through scriptures.—3. 


COMMENTARY. 


The word ‘not’ is to be read in this sútra from the fourth sútra of 
this pada. Brahman is not an object of inference to the seeker of truth. 
Why? Because the scriptares or Upanisads are the source or the cause 
of understanding Him. So Brahmau can be known only through the 
teaching of Upanisads. If it were otherwise, the designation’ *aupanigada' 
(the etymological meaning of which is “ He is known through the 
Upanisads alone),” as applied to Brahman, would be meaningless. As 
regards the objection that the word, ‘ mantavya,’ means that the existence 
of Brahman can be reasoned out, we explain that the reasoning may be 
resorted to, so far as it is consonent withthe Upanisad or scriptures, to 
demonstrate the existence of God. So we find (in Mahabharata Vana- 
parva as well as in Karma Purana) “ Uha or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one should 
abandon mere dry discussion.” Moreover the worthlessness of raere dry 
discussions, as carried on by Gautama, &c., is shown in sfitra Il. 1: 11. 
This shows that mere dry discussion like that of Gautama, &c., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vedanta 
and then meditated upon. This is explained further on in the sútra 
II. 1 27. Where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, 18 revela- 
tion. This also proves that the saviour “Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes which form His essential nature, that He is without modi- 
fication yet the creator of the universe, and that He should be worshipped 
in this way. 


(Objection) :—An objector may’ say : how can it.be said that serip- 


ture is the means to know the Brahman? The Vedanta texts are not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences ‘the world consists of the 
seven continents, &c. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. The 


Vedas teach action. As in ordinary life, an imperative sentence conveys 
š ' 


ai R 
a 
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the notion of something to be done; “Let a man desiring wealth, go to 
the king.” “ Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi- 
tions, such as “ Let a man who desires heaven, perform sacrifice,” “ Let 
no man drink wine.” In fact, no one employs speech without any object 
in view; and that object 18 either something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Therefore passages like * Brahman is true, intelli- 
gence, &c., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in conneetion with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrifi- 
cer, becomes relevant, in as much as these passages are connected with 
the act of sacrifice. As says J aiminı :— 

greased Manara dara gan | 

“ As the purport of a scripture is action, those coriptural passages whose purport is 

not action, are purportiess.” (P. M. I. 2: 1). 

Taran nada aaa aaa ear | 


Again, “The constituent words of a sentence are pronounced with the word which 
expresses action; the senses of the eonstituont words are the efficient cause of the sense 
of a sentence (as a whole) ” (P. M. I. 1 : 25). 


(Answer):—To this objection we reply, that it is an erroneous 
nction to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct teaching of any 
command or prohibition in it, yet in as much as it teaches the existence ` 
of God, who is the highest end of man; it has a utility of its own; like 
the sentences ‘there is weaith in thy house, &c. As aman who thought 
that he was a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house; and as.the attainment of that treasure then becomes the object of 
his life. And as the information “there is a treasure in your house; Í 
is. not at all useless ; similarly is the case with the Vedanta texts. 
They certainly do not teach any action, but declare the highest truth, 

pj namely : that there exists a Being who is the Supreme end of man, whose 
$ form is intelligence and inexhaustible bliss, who is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of my self, whose part Tam. Such a declaration can not be 
useless, because it produces a conviction of the existence of a Supreme 
Being. The Vedanta texts are, therefore, not useless, but produce 
certain effect in the shape of happiness. and the removal of fear, just like 


P ! 
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sentences ‘a son has been born to thee,’ “this is not a snake but a rope. 
Moreover the utility of Vedánta is clearly explained in the Vedánta texts 
themselves. Thus we are told in one place that ‘He who knows .Brah- 
man as true Being, intelligent and infinite, as hidden in the depth of the 
heart he enjoys all blessings’ (Tait. Up. IT. 1). So the knowledge of 
Brahinan is not useless, as it leads to the enjoyment of all blessings. 


Nor can it be said, that since the Vedanta texts teach the attain- 
ment of certain fruits; therefore, they teach action also. The whole 
context of the Vedanta is against such a view. It teaches knowledge 
(¡ñána) and not action. On the contrary, it decries karma or action, and 
its fruit; as something to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon- 
cilable with it. Nor can we reasonably interpret that Vedanta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of infinite universes, that He is eternal, all- 
intelligence, that He ig the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmi. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedanta has its scope and authority in matters 
relating to Brahman and not action. Nor should it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two sútras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Bádaráyana, and must be presumed to be a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of Miménsá is 
to show that certain apparently redundant passages in the midst of texts 
that teach karma described in the whole chapter should be interpreted 
as applying to karma, and that their literal meaning should be abandoned 


in favour of teaching karma. 

Thus in a chapter teaching sacrifice and karma occurs the sentence * He wept’ 
(Tait. Up. 1. 5. 1). Either this sentence is redundant as it does not teach any karma; or it 
must be interpreted to teach some action: namely, that at a eertain stage the sacrificer 
must weep or shed tears. But as one cannot weep at will, therefore the above passage 
must be interpreted as a redundancy. 


In fact those two sútras of Jaimini mean that passages teaching 
karma must either command something to be done or prohibit something 


not to be done. | 
If there be a sentence which does not fulfil the condition, it is either superfluous 
(P. M.I. 2: 1.), or they must be interpreted to teach some action (P. M. I. 1! 25). In fact 
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Jaimini does not deal with Jñánakandya texts: texts with which Vedánta specially deals. 
His scope is in that portion of the Vedas which deals with karma and his sútras refer to 
that porgion only. It does not refer to Vedanta, and his sütras should not be interpreted 
as such. 


THUS THE VEDANTA TEACHES SUPREME BRAHMAN. 


Adhikarana IV.—The Samanvaya. 


(Visaya) :-—Now in order to strengthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas— 
all the Vedas declare Brahman. Thus we find in Gopála Upanisad : 
“ He is sung by all the Vedas.” ASA ar Saira | So also in the Katha 
Upanisad (I. 2: 15). 


ad dar eqe arta aña < Taza | 
aaa sa TS a TARA AAA ll q ll 


“That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
desire when they live as 2 religious Student.’ 


(Doubt) :—Is it a fact that Visnu alone is declared by all the Vedas ? 
or is it not a fact? 

(Púrvapakga):—1t is wrong to say that the Vedas teach uniformly 
about Brahman. For we find that they teach karma also, about sacrifices 
afd many other things. Thus some portions teach that by performing 
káriri (sacrifice)-—rain falls, and that by performing Putryakamyaisti—a 
son will be born, and that by performing J yotistoma Yajña, one will attain 
heaven. The Vedas further teach various methods of performing sacri- 
ices. Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma find their 
full scope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vignu. 

(Siddhánta) :—To this the author replies by the following sútra :— 
SUTRA I. 1. 4. 


dd Gf SAATA Wei < 1 M 


aq Tat, that, namely the fact that Visnu is the chief topic of knowledge 

in all the Vedas. g Tu, but, a word removing doubt. aaeqarg Samanvayat 

by concordance : by right discussion, and interpretation. 
NOTE ;—The sangati is Akgepiki, 
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4, (But Visnu is the subject matter of all the Vedas), 
because such is the appropriate interpretation of all texts.—4. 
COMMENTARY. 


The word ‘tu’ means ‘but,’ and is employed to rebut the above 
púrvapakya. It is proper to say that Visnu is the uniform topic taught 
in all the Vedas, whether of karmakanda or Jñánakánda. Why? 
Samanvayát. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and cons thereof, 
When the above is applied to a passage, the proper sense of a scripture 
comes out. ‘That sense is that Visnu is really taught even in those 
passages which apparently teach performance of karma or ritualistic 
ceremony : otherwise how can we say that the text of the Gopála Upanigad 
is valid which says, ‘Visnu is sung in all the Upanisads.’ Even Lord. 
Himself says so expressedly in the Gita :— 


La aa cede Aart Aria aE | ts ll 


“I am that which is to be known in all the Vedas. I, indeed, the knower of the Vedas 
and the author of the Vedánta ” (G. XV. 15). 


Similarly in the Bhagavata Purana, we find :—- 
a x ` 
f frag Rara fraga Aaria | 
waa Esa St@ aaa RITA ll 
“None except me knows what is really taught by the commands and prohibitions as 


laid down in the karmakánda; what is really expressed by the mantras in the Devatá- 
kánda, or what is the purpose of the passages to be found in the Jñánakánda. All the 


karmakándas refer to me beéause I am the great sacrificer; all the mantras praise me 
because 1 am the highest Devata; and all the Jnánaranda refers to me because I am the 


creator of the world and withdraw it again to myself. Verily, 1 am this all.” 


Again, 
ni aasia at RRA UE | 


“ Scriptures enjoin duties as my worship, use Indra and all other names as my appel- 
lation, the texts that prescribe, as well as prohibit acts, point to me; so, in such a state 
none other than myself understand their true meaning.” 


That it has been said :— 
ara TTA AT Rafa TAT | 


“ Either directly or indirectly, all the Vedas teach Brahman.” Brahman is directly 
taught in the Jñánakánda, where His essential nature attributes, etc, are fully described. 
He is indirectly taught in the karmakanda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jñána and thus indirectly lead to Brahman.” 


This is also the purport of the text already quoted :— 


ANUN qaq goats | 


22 VEDANTA-SUTRAS. I ADHYAYA. [Govinda 


A A A+4I4 «4 O 


uI ask thee about that Person who is taught in the Upanigads.” (Br. Up. 9. 21) 


Again, 
and vara arar MR | 
Him the Bráhmanas seek to know by the study of the Vedas, by the sacrifices, &e."” 
(Br. IV. 4. 22). 
As regards the objection that the Vedas teach the attainment of 


phenomenal things, like getting rain, procuring a son or acquiring 
Heaven, we answer thus: These are taught in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vedic mantras have the efficacy 
of producing rain, &c., then he gets faith in them and has an inclination 
to study them, and thus comes ultimately to discriminate the real and the 
transitory, the permanent and the illusory things of the universe, and thus 
gets love of Brahman and disgust with the phenomenal. Therefore, all 
the Vedas teach Brahman. Moreover, sacrifices, &c., taught in the Vedas 
produce phenomenal results like rain, &c., only then when K&ma or strong 
will force is joined with the mantras. ‘Those very sacrifices lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon.. Thus Karmakánda itself by 
teaching the worship of various Devatás, becomes part of Brahmajñána and 
is really the worship of Brahman, when the element of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman enquiry 
and does not produce any other phenomenal desire. 





Adhikarana V.—Brahman is knowable. 


(Vigaya):—By the above reasoning and by the proper construction 
of Vedic passages, it will now be shown that Brahman is not inexpressible 
or undescribable by words. 

There are however some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up. (IL. 4: 1):— | 

gar art MTG UTA ATT A | 


“ From whom al) speech, with the mind turns away, unable to reach Him.” So also. 


agraria YA AAT | 
aa aaa fate ag ARANA I 


« He who is not expressed by speech and by which speech is expressed, that alone 
know as Brahman, pot that which people here adore ” Kena. Up. 1. 5. 


2. (Doubt) :—Now arises the following doubt. Is Brahman expres- 
sible by word or is He not expressible ? 
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3. (Púrvapakga):—Accordimg to above Srutis and many other 
texts Brahman is unexpressible by words. For had He been so expressible ; 
He could not be said to be self-manifest. Moreover we find in the Bhága- 


vata Purána also the following :— 

“ That divinity whom mind and speech not attaining, fall back, from; whom 1 and 
even these Devas know not, salutation to that Lord.” (The speech of Maitraya in the 
Bhagavata). 

4. (Siddhánta) : —To this the author replies by the: following 


Sidhánta sútra :— 
SÚTRA 1. 1. 5. 


Se EEE 


waa: Íksateh, because itis seen. w Na, not. SUYA Agabdam, inex- 
pressible. 


5. Brahman is not inexpressible by words, because 
it is seen that he is so expressly taught in the Vedas.—d. 


Note.—Here also is &kgepa-sangati. 
COMMENTARY. 

The word aqu ‘adabdam ' of the sûtra means that in which or 
about which, the word cannot penetrate or express. Brahman is not 
‘ayabdam.’ On the contrary He is ‘dabdam’ or expressed by words. 
Why? Iksateh “ because ‘tis seen.” Because we see in the Upanisad 
itself that the suggestive designation of * aupanisada’ is given to Brahman. 
Which means, Brahman is known through the upanigad words. As we 
find in the Brihadáranyaka upanisada. 

AMAT qaq JSST | | 
“T ask thee about that person whom upanigads teach.” (Br. TY. 9. 26). Here the 
person to be enquired into is called aupanigada—kunown through upanisada. 

The word “iksateh” is formed by the affix ‘tip’ with the force of 
passive (bhava). (The proper affix ‘te.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
Srutis also :— 8q A41 aa qaaa | ‘whom all the Vedas declare, &c.’ 
(Katha Il. 15.) | 

True, Brahman is said to be * asabdam,” “ineffable,” only in this 
sense that He is not completely expressible by words. Thus, as the moun- 
tain Meru is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely invisible, so Brahman is said 
to be indescribable or inexpressible, in the sense that He is not com- 
pletely describable. For had He been totally unknowable, then in the 
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Kena Upanişad we would not have found: it said, “know Him to be as 
Brahman ; ” for how could one know the unknowable. Moreover in the 


phrase ad arat Rreaca, &e., “from whom the speech turns back, &c.,” the 


word yatah shows that the speech does reach Him after realising Him 
a little ; the same idea is expressed by the word aprépya “ not attaining.” 

Moreover Brahman reveals Himself through the Vedas. This idea 
does not conflict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Brahman. Consequently Brahman is 
describable by words. 

(Doubt) :—May it not be so that Brahman is unexpressible by words. 
The being who is describable by words and who is referred to in the 
Vedas by iksati is Saguna Brahman. Such a Brahman, the Vedas reveal, 
as they are expression of His powers. While as regards the pure infinite 
Brahman, those passages refer to Hun only figuratively. To this the next 


-sitra answers thus :— 
SUTRA I. 1. 6. 


MUTA AAN RAM 


Mu: Gaunah, saguna, Brahman = Cha, and. gq t, if a Na, not. 
aqra- meara Atma-Sabdat, because of the word atman. 


6. Ifit be said that the Creator of the world is saguna 
Brahman, we say, no; because the word Atman is used 1n 
connection with it.—6. 

COMMENTARY. 

The being, who is described as Brahman and is expressible by 
words, is not Saguya Brahman which has the highest portion of Prakriti 
called Sattva, as its vesture: Why do we say so? Because the word 
&tman is used in reference to Brahman in these texts :— 


Tr ñaqa SRA “The átman alone was in the begin- 
ning as a person.” (Br.up. ) HTAHT AT ITAR Tan aAa araa aafaa. 
a tea smag am qa (Ait. Aranyaka). 


“ The âtman verily alone existed before the creation of this universe. 
was manifest then. He willed: ‘Let me create the worlds.” 


Both these texts show that the being which. existed prior to crea- 
tion has been designated by the term Atman. This term átman primarily 
applies to the infinite Nirguna Brahman, as we have already explained it 
in commentating on the Sútra I. 1. 2. 

Moreover, in the Bhagavata Prana we'find :—“ The wise call Him 
| Brahman, Paramátman, Bhagavan, Who is true intelligence and without 
duality.” 


Nothing else 
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So also in the Vishu Purana, we find :—“ Oh Maitreya! The word 
Bhagavan is applied to the Cause of all the causes.” All these Purana 
texts also show that the infinite Pure Braliman is the one expressible by 
words. Had the infinite Brahman been indescribable, He would not 
have been expressed by words. 


SUTRA I. 1.7. 


AREA ARTA Uü 9 (9 (91 


aa Tat, to that. faga. Nisthasya, of the devoted. #ñrq Moksa, release. 


~ 


aquura. Upadesat, because of the leaching. 


7. (The Creator of the universe is Nirguna Brahman 
and not Saguna), because the devoted to Him attains salva- 
tion, according to the teaching of the scriptures.—7. 


COMMENTARY. 


The word ‘not’ is understood in this as well as in the next three 
Sútras. In the Taittiriya upanisad we find (11. 7.) 
sen aaa Tats HAMAS | daa IA Hea | 
“This world before creation cxisted verily in the state of asat or subtle, thence 
verily the gross was born. That Brahman himself made His self.” 


The upanisad then goes on to say :—I ISA TARTA 
ate amada waa fast iras A var vate AAN caters 


x ACTA GA AA ATT AY Wale l 

“« Whon verily this Jiva places fearless reliance (entire devotion) on This seer, (who 
3 ig other than all these objects which are seen) on This Enjoyer (who is other than all these 
| objects of enjoyments), ou This Ineffable (for His Infinite attributes cannot be fully 
described), on This Self-Luminous (who has no nilayana or light to illumine him), then 
| he reaches fearlessness (release). But if this Jiva has the slighest doubt (and if his 
devotion has tho slightest taint of hypocrisy) then there is Fear for him.” 


This shows that he who is devoted to the supreme Brahman, who 
transcends all phenomenal universe, who is described by the Vedas, and is 
the Creator of tho world, finds freedom from fear and rests in that 
invisible, incorporeal and undefined Supreme Brahman. This Brahman 
could not be Saguna Brahman. For then the text would not have said 
that His dovotee would get release. The Paramôtman is Nirguna and 
Moksha ‘is attained by the worship of Him alone. As we find in the 
Bhagavata :— 

“ The Saviour Hari is Nirgana (untouched by the gunas); He is the supreme Person 
(by worshiping Him chere is release’. He is above Prakriti. He is the wisdom of the 
wisest. He is the witness of all. By worshipping Him, one gots the highest reward and 


becomes himself free from all gunas.” 
4 . 





A 
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SOTRA 1.1.8. 


om A 


was Heyatva, abandonment gra aT Avachanat, not being said @ Cha, 
and. | 


8 The Creator is not saguna Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher.—%. 


COMMENTARY. 


If that Creator of the world were saguna Brahman, then in these 
vedanta texts, which teach various kinds of meditations and practices, 
we should have found some texts declaring his ‘nferiority, as they do 
with regard to men and women (who are all saguna entities). But we do 
not find any such texts. Is the saviour Hani described as an object 
of worship to his aspirants, because He destroys all the gunas of His seeker ? 
Certainly Not. The texts describe that the transmigrating Jivas 
(who are saguna) are to be discarded. As says a text :-— Seat q faq aa 
“Discard all talks of beings other than the saviour Hari” (Br. Up.). The. 
aspirant after release should meditate on the Lord in His aspect of creator 
also, as much as he meditates on Him as the True, etc. The pure 
Brahman is the Creator, (and not Brahman beclouded by Máyaá.) 

Therefore, Nirguna Brahman alone is described in the Vedas. He 


is the creator of the universe. He should be the object of meditation tO 
His devotees who want emancipation. 


i SUTRA I. 1.9. 
zw nr 1r Ie l 


«rara Svapyat, because he merges into himsef, 


O. The Creator is not Saguna Brahman, because He 
merges into Himself. (Not so the saguna which merges into 
something other than Himself.)—9. 


COMMENTARY. 

We find in the Brihadáragyaka U i ator: cme 
n n prl adàár aya a panisad : quang: quid quí 
| que qarqrarq quie l 


(The above) That is infinite, this below is infinite. From that i 
infinite. On taking away this infinite from that infinite, 
(Br. V. 1: 1.) 


nánite proceeds this 
the remainder is still Infinite. 
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Now the infinity which is the manifested Brahman enters into the 
infinite, which is the manifested Brahman ; and thus we see that Brahman 
enters or herges into Himself. Had it referred to Saguna Brahman, the 
text would have said that saguna enters into Nirguna, and not that it 
enters into itself. Moreover saguna is never said to be infinity. 

The literal meaning of above verse is this. “ Adas’ (that) refers to 
the Root—form ; the unmanifested ; “Idam ' © this’ refers to the manifested 
form. Both these forms are Infinity. The manifested form of God, shown 
in His incarnations and when He acts as in Rása, &c., comes out of the 
unmanifested root-form which is called Purna or infinite. The word 
uduchyate means * becomes manifest.’ By taking away from that infinite 
Root-form, the manifested form; that is, by merging this manifested form 
‘nto the unmanifested Root-form, the remainder is that Root-form, which 


remains unmerged. The Puranas also tell us the same about the Saviour. 
That God creates and becomes manifold, but still remains Nirguna and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is infinite and frée 
from all faults.—“ Hari the first cause.” 
(Objection) :—But Brahman has two forms Saguna and Nirguna. 


The Saguna Brahman has Sattva for his limiting adjunct or vesture, it is 
' He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman,—is pure existence and consciousness; Infinite 
and perfect Purity. The Saguna Brahman is the Shakti or energy under- 
lying all the Vedas (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all diverse Laws. So these are different. 
The Nirguna Brahman cannot create. The Creator is always Saguna. 
(Answer).—This is not so. The following aphorism rejects this 


view. 
SUTRA 1. 1. 10. 


ION 


af: Gatih-avagatih or knowledge, the coneeption, ammar Samanyat, 
because of uniformity. 


10. Saguna Brahman is no where taught in the Vedas, 
which uniformly describe the Nirguna Brahman only.—10. 


COMMENTARY. 


Knowledge or information given by all the Vedas has this thing 


in common, that they unanimously de 
intelligence personified, who ig omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe; and that by worshipping 
Him, He gives salvation to all. This knowledge is common or uniform 


scribe that there is a Being who is | 
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in all the Vedas. That heing so, one Brahman is described in them. The 
division of Brahman ‘nto Saguna and Nirguna, has no authority in the 
Vedas. In the Gita also we find the same: Says Sri Krisna :—“ Oh 
Dhananjaya! there is no one higher than Myself.” (VII. 7). Was Sri 
Krisna Saguna or Nirguna ? 

This idea 1s more clearly expressed in the next Sutra, where direct 
Vedic texts are quoted, to show that Nirguna Brahman is the subject 
matter of all the Vedas. 

SÚTRA I. 1. 11. 


gaaman 3131331 


wae Siutatvar, because ofa Sruti text q Cha, and. 
11. And there is direct text (to show that Nirguna 


Brahman who is creator of the universe is the giver of salva- 
tion.) —11. 


COMMENTARY. 
In the Svetásvatara Upanisad we read : — 
Q 


cat a: as TE: TIAN ARAU | HATHA: aqata- 

ara: arent Sat Saat fas wes l! 

«“ He is the one God, hidden in all beings, áll-pervading, the Self within all beings; 
the witness, the perceiver, the only one, and Nirguna (free from qualities)” (Sv. VI. 11).) 

_ Here the word Nirguna, free from al! qualities, is expressly stated 
with regards to Brahman- Thus we know that the Nirguna Brahman 
‘s the Creator and is so described. We cannot, therefore, say that 
Nirguna Brahman 18 inefible and inexpressible. Those who say that we 
can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the Creator, because He has no desire, and 
that creation can proceed only from a being that has a desire, are Wrong: 
Because, if Nirguna Brahman can not be described by any words, then 
nor can He be suggested by the indirect implication of any word (Jak- 
shana). For Laksaná or suggested force of implication or secondary 
significance of a word can only apply to those things, which are capable 
of being described by words. In fact, as the Vedas say that Brahman 
is invisible, &¢., so they also say that Brahman is Nirguna. They do not 
convey the idea that Brahman 18 indescribable. 


(Objection) .— But how can you. say that He is Nirguna and at the 
same time possesses the attributes described in the Upanisad that He 
ss s For Nirguna and Saguna are mutually exclusive. 
Either Brahnran has qualities or He has no qualities. \ 





Bhásya.] I PADA, VI ADHIKARANA, Sa. 12. 29 


(Answer): —This is not so. The contradiction is apparent only. 
Those who do not understand ‘the occult meaning of the word Nirguna 
think that there is contradiction. The words Nirguna, &c., apply to 
Brahman, by excluding from Him certain qualities included under the 
term guna, &c. Thisis the negative side of the definition: while the 
words Omnipotent, &c., apply to Brahman certain qualities which He 
possesses as His positive side. Therefore, when we say that Brahman 
is Nirguna, we mean thereby that He does not possess the three gunas 
or qualities of Prakriti :—Sattya, Rajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as Omniscience, 
&c. Thus there is no contradiction. So we also find in the Puranas :— 
“The material qualities such as Sattva and the rest do not exist in the 
Lord. He isthe store house of all auspicious qualities. ‘Therefore, He 
is infinite and perfectly pure. Hari the saviour is the subject matter of 
all the Vedas.” When the Sruti says that “He is nameless, &c.” those 
words simply mean that He cannot be fully defined by any name, because 
he is infinite. They also mean that all names, so faras they denote 
material qualities, are not applicable to Brahman. Those who say that 
the words, Nirguna, &c., must be taken in their literal sense, and that 
Brahman is devoid of all qualities should be asked, “do these words 
convey any idea to you of Brahman or not?” Ifthey say “They do 
convey the idea of Brahman:” then he is described by those words, and 
so can not be said to be aváchya. Butif those words do not convey any 
idea about Brahman, then it was useless to have commenced a description 
of Brahman by the use of those words, when they define nothing and 
describe nothing and convey no idea. 

Here ends the commentary of the eleven sútras which form a 
subsection by itself. 

VERSE. 

Let us have faith in that Pure, All-knowledge, All-bliss, All-pervad- 

ing, Anandamaya Brahman, in whom all words find their true significance. 


Adhikarana VI.—Anandamaya is God. 


Having proved, in the previous adhikaranas, that Braliman is des- 
cribable by words, now the author Bádaráyana takes up the topic of 
Samanvaya, and shows that several words of the Vedas which are ap- 
parently ambiguous, realy apply to Brahman. He begins with the word 
fnandamayam, and takes up other words one after another till the end 
of the adhyáya. In the first Pada, those words are taken up, which 
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generally apply toa Being other than Brahman, and the author shows 
that by proper construction of the text, where those words occur, they 
must be taken to apply to Brahman, though in other places, they may 


apply to anything else than Brahman. 


(Visaya) :—Tn the Taittiriya Upanisad we read the following :— 
mar qara qu. ” He who knows the Brahman, attains the Highest.” 
After reciting this, the Upanigad goes on to describe the Annamaya 
Purusa, the Pránamaya Purusa, the Manomaya Purusa, and the Vijñána- 
maya Purusa in due order. The last Purusa described by the Sruti is 
the Anandamaya, in these terms :—- 


q, MATE THT: THs MAA MEAT, HE TESA MET | 

“Different from this Vijñánamaya is another inner self which is ánanadamya. The 
former is filled by this. It also has the shape of man. Like the human shape of the former 
is the human shape of the latter. Joy (Priyam) ig its head. Satisfaction (moda) is its 
right arm. Great satisfaction (Promoda) isits left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or support.” 

2. (Doubt):—Is this Anandadamaya a Jiva (or human soul) or 
Para-Brahman ? 

3. (Púrva Pakga):—The ánandamaya is Jiva, because the Sruti 
says “like the human shape of the former is the human shape of the 
latter.” It is also:called Sarira Atma, (or embodied self) ** The embodied 
self-of this isthe same, de.” Therefore it refers to Jiva. 

4. (Siddhánta):—The Anandamaya refers to Brahman and not to 
Jíva. So the author says :—- 3 

SUTRA I, 1 12 
Basa WI! as azn 
maqaq: Anandamayah, the full of bliss. Semena Abhyását, 
because of repetition. — 
12. TheAnandamaya is Para Brahman, because of the 
repeated use of the word Brahman in connection with it—12. 


Note :— This is an example of pratyudáharana Sangati. 
FIRST ANUVAKA. 


AS 
TAAA 1 TA wat | ATT SÄL SAT Te | pura RART mena 
wc VIHA ARIAS | AMATER | mAr: | TRT: | VKT: 
a | wenger: | ren qaq: | S q 
galera: | cremate fare: | wet afte: qur: | maT: E | TATE | 
e Ges aera aq STR a N 
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He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : “He who knows Brahman, which is (i.e, cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart); in the highest 


Kther, he enjoys all blessings, at one with the all-enjoying Brahman.” 


From that self, (Brahman) sprang Ether (ákása), (that through which we hear) ; from 
ether, air; from air, fire; from fire, water; (that through which we hear, feel, see and 
taste); from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs . food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his head, this his right arm, this his left arm, this his trank 
(&tman), this the seat (the support). 

On this there is also the following Sloka : 


SECOND ANUVAKA. | 

Tere IM: THE | qt: aes ghey Pisar: 1 qat eee Mare 1 
ma areata: I! mw R qata wag Raga ad Asa- 
ESSE SS ww fe garat ASA n daria A 
HATE ATM sasa ñ E 11 merasa s sre THU ag- 
Sq Ce ARA TASAINEN WARS qart marqa: Wade qa l 
€ at qw JAEN UE I wey A A waqaq qaqaq: 0 vey ore qq 
ROC: A AR af: wq; qq IT qaa BBN Ure i ay gew 
ET RR aster waf wu gfe NG N R I 


‘From food ae produced all creatures which dwell on earth. Then they live by 
food, and in the end they return to food. For food is the oldest of all beings, and there- 
fore, it is called panacea (sarvausadha, i. e., consisting of all herbs, or quieting the heart: 
of the body of all beings). They who worship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
are produced; by food, when born, they grow. Because it is fed on, or because it 
feeds on baings, therefore it is called food (anna). 


Different from this, which consists of the essence of food, is the other the inner Self, 
which consists of breath. The former is filled by this. It also has the shape of man. 
Like the Luman shape of the latter. Prana (up-breathing) is its head. Vyána (back- 
breathing) is its right arm. Apána (down-breathing) is its left arm. ether is its trunk. 
The earth the seat (the support). 

On this there is also the following Sloka : 


THIRD ANUVAKA. | 
aa ea wy waft ü agen a Bi a fr ATA: ll 
ITEMS | IAS a mae hea 9 nra muqu a Re at 
WAG l qenteqatqqqaqq eet ll ÀT wee wr N q: qe ú srenrgr 
SATA DHT ASAT MATT AAAA: HAAG Q: i <t wt qq qaquq qw y 
TST TUTTI k waqaq qaqta: | wer Teta Rc: Ë sea qan aq: H 
ATA qaq: USAT ATAT l aaa: Tes aged a aster aah | 
ee Tasers: A W H . 
“The Devas breathe after breath (prána), so do men and cattle. Breath is the life 
of beings, therefore, it is called sarváyuga (all-enlivening).’ They who worship breath 
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as Brahman, obtain the falllife. For breath is the life of all beings, and therefore, it is 
called sarvayusa. The embodied Self of this (consisting of breath) is the same as that 
of the former (consisting of food’. 


Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. ‘The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajus is its head. Rik is 
its right arm. Saman is its left arm. The doctrine (ádeía, i.e., the Brahmana) is its 
trunk. The Atharvangiras (Atharva-hymns) the seat (the support). 

On this there is also the following loka: 


FOURTH ANUVAKA. 
‘gat avet fir ll mat Aaa GEN ar saran Rara a fasta 
Sarita | aa Ta MÂT BAT Ml q: qa TEME LARA ATA l 
IAA aren fama: i aaa quel a ar as gafa qa l der get 


Praag i ead qawa: i da a fare: ll set GT vat | GAT 


qa: I àm Bre Ë E: ges ntar: agers ater wale xfer gas: 
are: l| 9 ll 


‘He who knows the bliss of that Brahman, from whence all specch, with the mind- 
turns away unable to reach it, he never fears.’ The embodied Self of the former, (consist — 
ing of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner Solf,. which con- 
sists of understanding. The former is filled by this. 16 also has the shape of man. Liko 
the human shape of the latter. Faith is its head. What is right is its right arm. What 


is true is its left arm. Absorption (yoga) is its trunk. The great (intellect ) ig the 
seat (the support). 


On this thoro is also the following Sloka : ` 
; FIFTH ANUVÂKA. 

Rai a TAA aia agas a ari Zar: ITN mar ABIT 
< 1 gra IE AAG I AAAA IMAR NTA? qrq=ar EN N genl- 
sana A aÀ mÂ ara (q: TN aenar qasqa 
gar TaN arma: I Aa qa: l < sr ge gatha Ta ! da | 
qarqan id gar: I! aer rata Ara ar aT: q: | TANG 


SOU TE: | uma Ta MET ges fA Nagar eter wate | 
AAJN: ll & ll | 


“ Understanding performs the sacrifice, it performs ali sacred acts. All Devas 
worship Understanding as Brahman, as the oldest. Jf a man knows Understanding 35 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 


attains all his wishes.” The embodied Self of this (consistlng of understanding) iS the 
same as that of the former (consisting of mind). 


Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has tlie shape of man. Like the 


human shape of the former is the human shape of the latter. Joy is its head. Satisfac- 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 


A o 


SER 
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On this there is also'the following Sloka : 
SIXTH ANUVAKA. 


x ` 
sea < waf | warmers aq Sq l afta mete ete u <ü 
° 
qat ERA 1 qeq qq a aren a: HA UMATA W zan. 
RAY ste Ser aera TA II mí arg ste ter Raa- 
ARJAT A F SISHATT I aE eat IAA I| < qqtsro | < ages 
Wy ~ . ° 

{qa AMENA ules fea l cease i AAA | AER ae 
ARA Fen when s | Faw aed = ú Reed aired e y 
US Al IAT weer 

aaa 11 gf SAA: l < H 

“He who knows the Brahman ‘as non-existing, becomes himself non-existing. He 
who knows the Brahman as existing, him we know himself existing.’ The embodied Self 
of this (bliss) is the same as that of the former (understanding). 

Thereupon follow the questions of the pupil : 

‘Does any who knows not, after he has departed this lıfe, ever go to that world? 
Or does only he who knows. after he has departed, go to that world ? ' 

The answer is: He wished, may I be many, may I grow forth. Ho brooded over 
himself (like a man performing penance). After He had thus brooded, He sent forth 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it, He became SAT (what is manifest) and TYAT (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) kuowledge and without know- 
ledge (as stones), real and unreal. Tho Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka: 

SEVENTH ANUVAKA. 


WRT ann MTA Iset Š GINAT o N TERT- 
AGREGA eer ll qü AGAR A Tar Š a: cay Gari aswara vai A 
REA: MITE ATT ASA RAN a EA qw garza ü 
qar Gay RRE at RA N uu Ana 
E E ES gal l UY AU qa waht t awa 
ad Rd s=araeq as asthe wafer ú ef ARE: ü 9 l 


In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made it Self, therefore it is called the Self-made. That 
which is Self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perecive pleasure. Who could breathe, who could breath forth, it that bliss 
(Brahman) existed not in the ether (in the heart)? For he alone causes blessednesa. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, undefined, 
unsupported, then he has obtained the fearlegs. For if he makes but the smallest dis- 
tinction in it, there is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage). 

On this there is also this Sloka : 

EIGHTH ANUVAKA, 


O 
ESSE wafer u mer UAINE: y 
5 
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et efes afsp: l aera ga añ ERRE qam =a ll @ A A 
MAT: I! Ë A AS mga MARN AR aga: Ë wifey 
arawa |l à à ad AJA TAAUA: Ë E Gat Ga | 
ue astra l AR ota ga seqarqa Ú s qa: Raat Rre- 
AARAA: laa aaa | Š a m aat REAT- 
ARAE: ATH MATANT NAAA: Ë era STATE I à š 
TARANA Zara: Ú AIR: FATAI RATA: N 2 RAT 
Sarat afer i BIE ATACAR | a X aa RATATAT FANART: Il 8 
q daras í ARA MAAA A A Ma JUANA: ü € T 
mana: | MINT RRIA FA aae A Tey Gun 
Tae: lia araga ll % 9 a SELTATATE A TH INTA- 
qaz: | AAA MARTA a W ta RATA NA qat HT: 
O ER E ú a qami qua II RAEE il a 
qe | AA walla ARANA l CARAVANA qamara | qa 
suman I! qe MATA ATH I qa LATTA ARTA: 
ayqin Il JARANA AAAA A ll ALASTE: ll ¿ l 


(1) From ter.or of it (Brahman) the wind blows, from terror the sun rises, from ` 
terror of it Agni and Indra, yea Death runs as the fifth. Now thisis an examination of 
(what is meant by) Bliss (ánanda) : Let there bea noble young man, who is well read 
(in the Veda), very swift, firm, and strong and let the whole world bo full of wealth for 
him, that is one measure of human bfiés. : 


One hundred times that human bliss is one measure of the bliss of human Gandharvas 
(genii), and likewise of a great sage (learned in the vedas) who is free from desires. 


One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii), and likewise of a great sage who is free from desires. 


One hundred times that bliss of divine Gandharvas is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 


One hundred times that bliss of the Fathers is one measure of the bliss of the Devas: 
born in the Ajana heaven (through the merit of their lawful works), and likewise of 4 
great sage who is freo from desires. 


One hundred times that bliss of the Devas born in the Ajana heaven is one measure 
of the bliss of the sacrificial Devas a.d likewise of a great sage who is free from desires. 


One hundred times that bliss of the sacrifleial Devas is one measure of the bliss ` 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brihaspati, and 
likewise of a great sage whe is free from desires, | 

One hundred times that bliss of Brihaspati is one measure of the bliss of prajápati 
and likewise of a great s2ge who is free from desires. 


One hundred times that bliss of prajápati is one measure of the bliss of Brahman f 
and likewise of a great sago who is free from desires, 
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(5) He who is this (Brahman) in man, 
both are one. He who knows, when he depar 
the Self of breath, the Self of mind, the Self o 


and he who is that (Brahman) in the Sun, 
ts from this world, reaches the Self of food, 
f understanding the Self of bliss. 


NINTH ANUVAKA. 


da A i qataq ate aE 1 AM Bert FEA || = Ar 
Faria II qa w ara a ache y MATAN aaa | PRA QQA- 
Seats a qs Rear saa Ç equa | sà Pda qa array eae | 
+ që Sg I! RA I! AE: II e. I 


From whom words with the mind, return, not finding him,—he who knows the bliss 
of that Brahman, fears nothing. Verily this thought,does not afflict him —“ Why did I not 
do the good ? Why did I do the evil?” He who knows this pleases his self with both 
these. Yea, with both these does he please his self. This is the Upanisad. 


COMMENTARY. 


The Anandamaya is the Supreme Brahman. Why do we say so ? 
Abhyasat-because of repetition. In the passage Just following the above, 
where is described the anandaniaya ; we find the following in the Taittiriya 
Upanisad II. 6.: 1.— a= aaqa HUT safe az eq a ata agg 
aada adt Ferg: I 

“ He who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing.” 
In the above passage, we find twice the repetition of the word Brahman. 
Abhyása or repetition means uttering a word again, without any qualifica- 
tions. Nor can it be said, that this Brahman which has been repeated, 
refers to the Brahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. Forin the previous passage, 
we find one sloka each given after Annamaya, Pránamaya, &c. Thus the 
Sloka of Taittiriva 11. 2. 1 :-— 

“They who worship food as Brahman obtain all food. For food is the oldest of all 
“ things, and therefore it is called Panacea. From food all creatures are produced, by foud, 


“ when born, they grow. because it is fed on, or because it feeds on beings, therefore it 
"is called food (anna).” 


This is given after annamaya; and refers to the whole annamaya, 
and not to the tail or support of annamaya. Similarly, the gloka oí 
Taittiryia II. 3. 

“The devas breathe after breath (prana) so do men and cattle. Breath is the life 
‘of beings, therefore it is called sarváyusha (all-enlivining).” 

This is given after Pranamaya, and does not refer merely to the 
tail or support. Similarly, the sloka of Taitt. IT. 54. 

“He who knows the bliss of that Braliman, from whence al] Speech, with t 


turns away unable to reach it, ho never fears.” The embodied self of this (cons 
mind) is the same as that of the former. 


he mind, 
isting of 





—. 


This is given after the Manomaya and refers to the whole of it, and 
not to its tail or support. Similarly, the gloka of Taitt. IL 5 — 


“Understanding performs the sacrifice, it performs all sacred acts. All devas worship 
“understanding as Brahman, as the oldest. If a man knows understanding as Brahman, and 
“if he does not swerve from it, he leaves off all evil behind in the body, and attains all his 
« wishes. The embodied self of this (consisting of understanding) is the same, as that of 


“ the former (consisting of mind).” 

This is given after Vijnanamaya and refers to the whole of it and not 
to its tail or sapport. Therefore, the sloka * He who knows’, &c., refers 10 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words refering to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the sttra 
111. 3: 13, where it is explained what is meant by joy being the head of 
Brehman, &c. 

(Objection) :--How can “ Anandamaya ” here refer to Supreme Brah- 
man, when it isa member of a series of terms, like annamaya, «c, which 
refer to jiva, who is certainly not ánandamaya, but full of miseries ? 

(Answer) :—There is no fault in this. Because Brahman is read in 
such a series, in order to make it easily understandable by men of small 
intellect. ‘The Vedas, like a great philanthrophist, describe the Supreme 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something-more and more | 
interior and finer; and ultimately they show Brahman. It is something ` 
like a person trying ta point out the small star Arundhati. He, points | 
out at first some big star near it, and says this is Arundhati ; and thus ` 
leads unto the true Arundhati. So the sruti first points out the various ` 
non-Brahmans, and ultimately points to the tme Brahman, the Ananda- — 
maya, the inmost. | | 

The passage does not mean that Brahman is taght in these Upanisads 
merely as a secondary object. But He is the primary object of teaching 
here. Moreover in the next Chapter of Taittiriya Upanisad, z. €., in the 

third Chapter called Bhrigu Valli, Varuna, on being asked by his son t° . 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, &c., of the universe, and then teaches him, that all material ! 
objects are Brahman, such as food is Brahman, Prána is Brahman, Manas | 
js Brahman, &c. He says this in order to teach that they are the materials, 
with which the universe is made; and ultimately he finishes his teaching | 
with “Ananda,” declaring that ‘‘dnanda”’ is Brahman. Here he stops 4” he 
concludes by saying “tms doctrine taught by me is based on Brahman 


we SR n 


A 
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_the supreme.” (Taitt. Up. 1II.:6. 1). Further, in the conclusion also he 
Says : — 
° “ He who knows this, when he has departed from this world, after reaching and com- 
= prehending the Self which consists of food, the Self which consists of breath, the Self 
= which consists of mind, the Self which consists of understanding, the Self which consits of 
“bliss, enters and takes possession of these worlds, and haying as much food as he likes, 


“and assuming as many forms as he likes, he sits down singing this sáman (of Brahman): 
‘Havu, Havu, havu!” (Taitt. UI. 10. 5).” í 


This passage also shows that anandamaya is the supreine Brahman. 


Moreover in the Bhagavat Purana we find guias INR- 
AAY q: ATA: Å TAI ARA ~ | 


“The annamaya has the shape of man. In this series beginning with annamaya, the 
last one (namely the anandamaya) iszone which is beyond Being and Non-being—thou 
O Lord art that. Thou art the final term of this series—the True.” 


Nor is there any contradiction in applying the epithet “ Sarira ” 
(embodied) to Brahman. For we find the gruti declaring that the whole 
universe is the body of the Lord; as the well known Antaryámi Chapter of 
the Briliadáranyaka Upanisad shows (Br. III. 7. 9)::2%1 giri TO 
“ whose body is the earth.” 


Nore.—The whole passage is given below. 

“He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within, He is thy Self, the 
puller (ruler) within, the Immortal.” 

“He who dwells in the water, and within the water, whom the water does not know, 
whose hody the water is, and who pulls (rules) the water within, He is thy Self, the puller 
(ruler) within, the Immortal.” 

“ He who dwells in the fire and within the fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, He is thy Self, the puller (ruler) 
within, the Immortal.” 

“He who dwells in the sky, and within the sky, whom the sky does not know, whose 
body the sky is, and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, the Inmortal.” 

‘He who dwells in the air (vayu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within, He is thy Self, the puller (ruler} 
within, the Immortal.” 

“He who dwells in the heaven (dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls ( rules) the heaven within, Heis thy Self, 
the puller, (ruler) within, tho Immortal.” 

“ He who dwells in the sun (Aditya), and within thesun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy Self, the puller 
(ruler) within, the Immortal.” 

“ He who dwells in the space (disah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the Space within, He is thy Self, the 
puller (ruler) within, the Immortal.” 

“He who dwells in the moon, and stars (chandra-tarakám) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 


pulls (rules) the moon and stars within, He is thy Self, the puller (ruler) within, the . 


Immortal.” 
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“ He who dwells in the ether (4kAsa), and within the ether, whom the ether does not 
know, whose body the ether is and who pulls (rules) the ether within, He is thy Self, the 
puller (ruler) within, the Immortal.” 


u He who dwells in the darkness (tamas), and within the darkness, whom the darkness 
does not know, whose body the darkness is, and who pulls (rules) the darkness within, He 
is thy Self, the puller (ruler) within, the Immortal.” 

“He who dwells in the light (tejas), and within the light, whom the light does not 


know, whose body the light is, and who pulls (rules) the light within, He is thy Self, thu 
pulier (ruler) within, the immortal.” : 


In fact, these Vedanta Sútras are called “ Sariraka mimánsa,” for this 
very reason, because it deals with Para Brahman, the sarira (the embodied). 

Those who explain the sútra by saying that the Anandamaya is not 
Brahman, but the Brahman mentioned as the tail of ánandamaya is the 
Pure Brahman, are mistaken. The explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
Bádaráyana and Varuna of the upanisad. 

_ NoTE :—Sankara gives an alternative explanation of this sútra, by 
which it would appear that the ánandamaya is not Brahman, but the 
word Brahman mentioned as tail is the Brahman. The Púrvapakga then 
is: the Brahman mentioned as the tail of the ánandamaya is not the 
supreme, for it is mentioned as a subordinate member of another. The 
siddhánta view then is that the Brahman mentioned as the tail of Ananda- 
maya is the Pure Brahman, because of the repetition of the word Brahman 
in the subsequent verses. This explanation is repudiated by our author. 

(Objection) :—The word anandamaya is formed by the affix ° Mayat 
which has the force of modification or vikára (Panini Satra TV. 3. 143). 
“Therefore, ánandamaya means a being which is a modification of ánanda. 
Therefore it cannot be applied to Brahman, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says :— 
| |  SÛTRA I. 1. 18. 


fra AA Baa a rr IRN 


Rar Vikara, modification. weary Sabdar, because of the word (mayat affix 
‘denoting: modification). w Na, not. oa Iti, thus, aq Chet, if ` q Na, not: 
Prachuryat, because of abundance, The term maya in anandamya de- 

notes here “abundance,” and not “ modification.” | 


13. 1£ it be objected that anandemaya is not Brahman, 
because the affix mayat has the force of modification ; We ` 


pá say, no, because the affix here denotes abundance.—13. | 
ae | Er ec aes - COMMENTARY. x 
| h em The dnandamaya does not mean “ Who is a modification of 


ánanda” Why? Because the affix mayat has also the force of denoting 
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abundance (see Pánni V. 4: 21). _ Therefore, ánandamaya means He 
who has abundance of bliss. Moreover the word Anandamaya occurs 
in the Taittiriya Upnaisad, which is a portion of the Vedas, and so it 
is a Vardic word. Now even according to grammar, the affix mayat can 
never come in the Vedas with the force of modification, after a word of 
more than two syllables. The word Ananda consists of three syllables. 
Therefore according to Vedic grammar, mayat can never be applied to 
this word with the force of modification. (Panini 1V. 3: 150). 

The word Anandamaya does not mean absence of sorrow. It is 
a positive attribute of Brahman and not a mere negative of pain. Says 
the Subala Upanisad :—“ He is the inner self of all, free from evil, the 
divine one, the one God Narayana.” So also the Vishnu Purana, “ He is 
the highest of the high, the supreme God, in whom there are no pains.” 
Therefore the affix mayat which has the force of abundunce, shows here 
the real essence of the thing denoted by the word to which it is added, 
that is to say ánandamaya means ““He whose essential nature or svarúpa is 
fnanda.” Thus as we say ‘The sun has abundance of light,’ it really 
means, the sun, whose: essential nature is light is called Jyotirmayah. 


Therefore Anandamaya is not Jiva but [svara. 

Note.—The fact is that ánandamaya is equal to ánandasvarúpa, “Ho whose essential 
nature is joy." Similarly, vijñánamaya is vijñána svardpa. manomaya is mano svarúpa &c., 
except in the caso of Pránamaya, where maya has the force of Vikára. Manas also is a 
word of two syllables and the affix ought to have the force of modification or Vikára. But 
as the Vedas are said tobe the various ‘limbs of the manomaya (see the description of 
manomaya) we cannot say that they are modifications of:manas. 


SUTRA I. 1: 14. 


agg INTA l ° (° | 99 


arg Tad-hetu, the cause of that; namely the cause of ananda. “AQUI 
Vyapadegat, because of the statement or declaration. | 
14. The Anandamaya is not jiva, because He is 


described as the cause of ánanda.—14. 
COMMENTARY. 
lt is written in the Taittiriya Upanishad (II. 7). 
aria: ly PATS SSA vate | AAA: MUA | ATs 
A A CATS | TST PT AATAT | 


“He verily is sweet. For only after perceiving the sweet, can any one perceive 
bliss. Who could breathe, who could breathe forth, if that bliss (Brahman) existed not 
in the ether (in the heart)? For he alone causes blessedness.” 

This shows that the Anandamaya is the cause of the blessedness of 


the Jiva, because the Anandamaya is declared as the giver of joy to the 
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Jiva. Therefore, it must be different from the Jiva, for the donor and 
donee can not be one and the same. 
In the above passage, the word ánanda is used, but it means 


fnandamaya. 
SOTRA TI. 1: 15. 


Arafat a tae ü ç 19 tel 


ara Mantra, of the mantra, af Varnikam, described : mantra-varnikam 
is a compound word meaning “ he who is described in the mantra poriion.” wU 
Eva, alone, even. q Cha, and. faz Giyate, is sung (by the Brahmana portion). 
15. Moreover the Being, described in the Mantra por- 
tion of the text, is again referred to as Anandamaya in the 
subsequent portion of the above passage.—15. 
COMMENTARY. 
The above passage opens with the declaration of @ey Maaari 
sex |) “Satyam, Jñánam, Anantam is Brahman.” 


The Brahman so expressly mentioned in this mantra portion, is sub- 
sequently described as Anandamaya in the Bráhmana portion. Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittiriya Upanisad 
commences with the declaration, sarati qaq. “The Knower of 
Brakman obtains the highest.” This shows that the worshipper Jiva 
obtains the worshipped Brahman. This object of attainment by the Jiva, 
which was mentioned in the opening passage, “ Brahmavit ápnoti Param,” 
is further fully described in the mantra “ Satyam, jñánam, &c.” The same 
Brahman aloneshould be taken to be referred to by the word Anandamaya. 
The subsequent portion of Taittiriya Valli commencing with the word 
“Tasmat va etesmát Atmana, dc.” is an exhortation and exposition of the 
Brahman mentioned above. Therefore, Brahman who is the. object 
attained, must be considered as different from the Jiva who obtazns, 

because the obtained and the obtainer can not be the one and the same. 
. Therefore, the Anandamaya is not Jiva. 

: > (Objections). —If the Brahman described -in the above mantra were 
i really different from the Jiva, then by proving that Brahman is Ananda- 
maya, the Jiva could not be Anandamaya. But Jiva and Brahman are not 
I ger different. The essence -which forms the Jiva when it becomes free from 
ER Avidyá or Nescience is really one with Brahman, and the effect of this 1s 
that the Jiva is Jiva, 80 long as itis over-powered by maya. The mantra, 
“ie therefore, asserts that a Jiva who 1s free from máyá is Brahman. There- 
= fore, the term Anandamaya may apply to Jiva, when the latter transcends 

Ser all limitations of Avidya. 
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(Answer). — The author answers this objection, by the following Sftra 
declaring that Jiva can never be Brahman even when dfukta or released. 


SUTRA I. 1: 16. 


AASTA: Ú IIA W 


q Na, not, gat: Itarah, the other: 7, e., the Jive. sayqa: An-upapatteh, 
because of the impossibility, non-reasonableness, 


16. The Jiva is not the being referred to in the Mantra 
“satyam, «c.,” because of the impossibility of such a 
construction.—16. 


COMMENTARY. 

The “other” ‘itara’ of the Sútra refers to the Jiva. The Jiva, even 
in the state of mukti, is not. referred to by the Mantra “Satyam Jñánam 
&c.,’’ because such a construction can not be put upon that verse. For the 
Mantra says :—@isgged Gary FRA Ara Farqfserar “ He who knows 
Brahman who is Satyam and Jñánam and Anantam, «c., enjoys all bless- 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brab- 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word ‘ Vipagchité’ is used in the above Mantra. 
lt literally means “ He whose chit or mind sees (Padyati) diverse ( Vividha) 
objects.” [The word ‘Pasya’ has become Pas by Prisodarádi Gana 
(Panini VI. 3. 109). The word ‘ vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from Avidya 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘ Adnute’ in the 
above text is a vaidic anomaly. It is derived from the root ‘as’ to eat, 
and the vikarana £ná ought to have been used along with it; but by 
anomaly it has taken the Vikarana gnu, and is declined in the Atmanepada ; 
instead of ‘ A¥ynati, we have ‘A (nute °. This anomaly'is according to 
Panini Satra HI 1: 85.] Though the Jiva, when mukta is a companion of 
Brahman, in the matter of enjoyment yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the Bhagavata :-- 


aà gee at wan: aafaa: ei zar N 


“My devotees bring me under their control as the devoted wives ` 


bring their loving husbands under their control.” 
6 


F. 
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SUTRA I. 1: 17. 


NETA HAI iso 


aq Bheda, difference. sagen Vyapadegat, because of the declaration. 


17. ‘The bos described in the mantra portion 
“Satyam Jñánam” 1s not Jiva, though mukta, because there 


ig a declaration of difference. = 
COMMENTARY. | 
im 


i We find in the same valli (Taitt. Up. 7: 1 see sútra 14); “That 
which is self-made is the most sweet. Only after tasting the sweetness of 

that sweet one, does one perceive what is ánanda.” This shows that after 
of that Anandamaya, who is referred to in the mantra 
Jiva comes to perceive the real nature of 
that even in the state of mukti, the Jiva is the 
perceived ; and thus there remains a 
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tasting the sweetness 
portion as Brahman, the 
Ananda. This also shows, 
perceiver and Anandamaya is the 
a difference between a perceiver and Saab even in that condition. 


SA Though the texts like these aga aan even becoming like 
š ao = BOI he attains Brahman, ” &c., (Br. IV. 4: 6) apparently show that 
= | Ji iva and Brahman become one, yet as a matter of fact, they do not declare 
N 3 the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
3 Brahman, for the attainment of Brahman means the attaining of similarity 
pS o wih Brahman, for a being merged in Brahman is included in the term 
x Brahma-bhaya ` one who has become Brahman.’ (In other words. the 
$ an aso. B ahma-bhûya means brahmápya one who has reached Brahman.) 
ah rus says the Sruti + q Niranjanam Paramam sámyam upaiti ” (Mand. AIT. 
Ve 3 ay eee | E good and evil, he reaches the highest similarity. 
pate Ri e oi F. 
o a Ge > Gita . LV. . 2, we find: —“ Having taken refuge in this 
wis jom and bel í ; assimilated to my own nature, they are not reborn.” 
rd ‘Eva’ denotes Alea | likeness. As we find in the following :— 
s “ Yathâ,” ' > e€] atha 2 aoa endl” IN have the mean- 
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ho causo Bas sinosity « or know cag es 
ones The fore, fo Pradhána or 
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SÚTRA I. 1: 18. 


AE AGAN ç (° 1 ect 


ama Kamat, because of desire or willing. @ Cha, aud, @ Na, not. 
Waar Auumana, the inferred one, s.e. the Pradhana. yer Apeksa, necessity. 
18. Because of wishing, the Anandamaya is not 


Pradhana.—18. | 
COMMENTARY. 


In the Taittiriya Upanisad (II. 6.5.) we find, @rseraqae ay EA 
swe 11 “He wished may I be many, may I grow forth.” Thus creation 
proceeds by the mere wish (Kama) of the Anandamaya. Now, according to 
Sánkhya, Prakriti is non-sentient, and can have no Kámaná or wish. 
‘Therefore, the Anandamaya, with regard to which the word Kama is used, 


can not be Prakriti. 
SOTRA I. 1: 19. 


ARA < RAR Ua ü ° 1 E M 


giaa Asmin, in him, in the person called Ánandamya. ge Asya, his, 

of the Jiva. @ Cha, and. ag Tat, that, (fearlessness.) aw Yogam, union. 
UTA dasti, teaches (gruti). 

19. The Anandamaya is not Pradhána, for the ad- 

ditional reason that the Sruti teaches two-fold Yoga of the 


Jiva with it.—19. 
COMMENTARY. 


When a Jiva is fully devoted to this Being of Bliss, he obtains fear- 
lessness ; while if he is not fully devoted, he is met with terror. For so 
says the Sruti (Taitt. 11. 7. 2). 

q an aras Tet shieashrewasad at arara | 
ad wer wate | agr AA RAR qeq | sat se ay walt! 
AQ VG eat ARNAT | 


“When he finds freedom from fear, and rest in that which is Invisible, Isora ' 
Undefined, unsupported, “hen he has obtained the Fearless. For if he makes but the s 
smallest separation fron It, there is fear for him. But that fear exists only for one who AE 


thinks himself wise, (not for the true sage).” 
This teaching has no bearing with regard to Pradhâna, for accord- 


ing to Sáhkhya, it is the separation from Pradhâna that gives fearlessness, 
while it is union with Pradhána which is the cause of bondage and all 
fear. Thus Pradhâna has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessness, 
while the slightest separation from Him, is the cause of all fear. Thusit 
has been established that the Saviour Hari alone is the Anandamaya, etc., 


and neither Jiva nor Prakriti is so. 





VII Adhikarana.—The Being in the Sun and the Kye 
is Brahman. 
The wonderful Purusa of Chh. Up, deseribed in chapters I. 6 & 7 is 
Brahman. | 
(Visaya :—In the Chhándogya Upanisad we read as follows :— 
cae aa aaa zas AA ATENTO MA fra 
CAAT ATSHATA ATS NRI TARAS: AA ATACACATTST TES, AAT: 
| emergen GA aasaran AATAACATA Nr li NAMA: AA 
qazana ES MA ALAS ATES SF IS 
i a AR AAA: GTA RANNE MA AET 
ara Aà agr AT AN MAENAN eh Ae aaga Be M 
Dealer AAS TW: FU AAA RARAS ARTETA SI, ATA 
a Nal BA aa Ra Ja M: Ag asa ANS qz: FU TTACACAT- 
ma a Usa TAR: gett gad fuaga fecha EEAS 
aq gam: l RN aa A ma q sinana AAA ata 8 qq 
qia: maa Sigg RA w Š seda: aama q Àg I gil Tem < 
ara a Wet azar feat a qq 3 
AmA ae garat aafaa li < 


arar AÈ MT: MA AAA MA TENET 
ara aa ANT AT SAATE N ç ¡tara ara maca 
Ey AM ALAS AAS ATA Trax Gta ASMA I R ll sisaq - 
Baa: aH RATAS UA ACETATE Y GNA Maud Mara AT 
BASHA I Ql qw AGR: YE Ar aay ate qu FU AMA T- 
RARAS SA AEM SAAS A Araya qu Aag: Be M: 
Sq aru AMIS qz: GAT ATATACATA Il Y Il az qansattara gan eq 
daa ATF ATA ada ada SA TTA BT araga ren 
Ay Neat AAA AATA lI 4 ll ay x Aamar stares Ge AT AST 
meats ae A aat mad à Maha TEA maana: l š | AY q qa- 
aq fram aa TETANY = make Ərsgaq 8 qq Y agma aer 
Ey TARTA l ll 
1. (The Devi Sarasvati called) Rik verily (pervades) this (earth); (the Deva Vayu 
called) Siman (pervades) fire ; thus this (fire is seen to) rest on that (earth) ; therefore, the 
Sfiman is sung as resting on the Rik. $4 is this carth, and Ama is fire and that makes Sama, 
2. (The Devi Sarasvati as presiding over) sky is verily Rik, (the Deva Vayu as 
= presiding over) airisS4man. This Saman is refuged in that Rik. The sky is Sá and the 
air is Ama, and thus the Sama is made. 


E | 8. The Heaven (Sarasvati) is verily Rik, and the Sun (Vayu) is Siman, this Sáman is 
952 sung as based ọn the Rik, the Heaven is Sá and the sun is Ama, thus Sâma is made, 





| 
| 
| 


A AS 
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4. (The Devi Sarasvati dwelling in) the stars is verily Rik and (the Deva Vayn in) 
the moon is Sáman. This S4man is refuged on that Rik. 84 is the stars; Ama the moon: 
and thus ‘Sima is made, | 


5. Now that which is the white light of the sun that indeed is Rik, again that which 
is the blue, exceeding dark light of the sun, that verily is Sáman ; thus Sáman (darkness) 
is refuged in that Rik (brightness) ; therefore, the Sáman is sung as refuged on the Rik. 
Now the Sá is the white light of the sun; and the blue and deep dark is Ama, and that 
makes Sáma. 


6. Now that (Being residing inside Váyu and Sarasvati) which is seen in the sun, 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to the 
very tips of his nails. 


7. His two eyes are like fresh red lotus. His (mystic) name is Ut, for he has risen 
(Udita) above all sins. He also, who knows this rises verily above all sins. 


8. Rik and Sáma (i. e, Sarasvati and chief Vayu) are the ministrels of the Lord ; 
therefore he is called Udgitha. (He who is praised as Ut) and therefore, he also who sings 
Him is called Udgitri. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 


SEVENTH KHANDA. 


1. Now the psychological. The Rik is Speech, and the Sáman is the organ of 
respiration. Thus respiration is seen to rest the organ of speech. Therefore, the S4man 
is sung as resting on the Rik. Sá is the organ of speech, and Ama is the organ uf respi- 
ration. That makes Sama. 

2. The eye is the Rik, and the Jivais the Simin. This Siman is seen to rest on 
the Rik, therefore the Sáman is sung to rest on tho Rik; St is the eyo, and Ama the Jiva; 
and that makes Sama. 

8. Tho ear is the Rik and the mind is the Siman; this Sáman is seea to rest on the 
Rik; therefore, the Siman is sung as resting on the Rik. Sì is the ear, Ama is the mind. 
That makes Sama. | 

4. Now the white light of the eyo ig iadeed Rik, and the blue exceeding dark light 
of the eye is Saman. This Sam n is refugad on that Rik. Therefore the Sáman is sung as 
refuged in the Rik. Sí is the white light of the eye, Ama is the blue exceeding dark 
light, and that makes Sama. 

5. Now the person that is seen in the eye is the all-wise, all-harmonious, and up- 
lifter of all. He is all-ador tble, He ia all-full. The foen of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis- 
trels of the other, the name Ut of the one, is the name of the other. 

6. He is the Lord, who rales the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any song, sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now he who knowing this sings a Sáman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains all the lower worlds and the desires of human 
beings. Therefore, the Udgátri who knows this should. say :—“ To accomplish what 
particular desire of yours, O Yajamána, shall I sing out? ” For he, who knowing this, sings 
out the Sáman, is able to accomplish the desires of his Yajamána through his song, 


yea, through his song. 
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(Doubt) :—Now arises this doubt. Who is this wonderful person, 
seen in the orb of the sun and in the orb. of the eye? Is it some Jiva, 
who by his extraordinary sanctity and: wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina? Or is it supreme Brahman ? 


(Párvapakga) : —The being above described is a Jiva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
| described as possessing a body. Because he is supremely wise and holy, 
therefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind; and, therefore, the 

above passage teaches the worship of some highly evolved Jiva. 
(Siddhánta) :—To this the author answers by the following Sfitra : — 


SUTRA I. I : 20. 


grag ag ARAN ç 1 q (ae ll 


ara Antas, or Antar the Being within (the sun and the.eye). aga Tat- 
dharma, His attributes, the attributes of the Supreme. quer Upadedat, 
because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God: therefore this Person must be Brahman. 
Note :—This is drigtánta sangati. 
20. The being inside the sun and the eye is Para- 
mátman, and not any Jiva, because the attributes of the 


Supreme Brahman are taught therein.—20. 


He who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why? Because in this chapter of the Chh. Up. 
we find attributes which are applicable to Brahman only and not to 
Jiva. He is said to be “ apahatapapma,” “ above all sins :” no Jiva can 
be so described, for rising above all evils and destroying all karmas 18 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
karma, while we know that Jiva is bound by karma, and tainted with 
sin. No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 


eee Jivas, and awarding the fruits of actions to them. But such evolved 
S ee souls are not primary rulers of the. world. Their power and action are 
Os: a derived from that of Brahman and are the results of their meditation on 


= Him. Moreover meditation on those exalted Beings is not equivalent 
to the meditation on Isvara. No doubt He is described in the above 
passage as having a body, but wnerely from such a description, we are 
pot entitled. to conclude, that He is a Jiva. For in the Vedas we find, 
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ísuch as in the well-known Purusa Súkta of the Rik-Veda X. 90.) that 
the God is described as an Almighty Man-like being. Similarly we 
find in the other Upanisad passages, the same (anthropomorphic) des- 
cription :—“ I know that great person (purusa) of sunlike lustre, beyond 
the darkness, £c.” All these passages of the Vedas and Upanisads 
show that the Supreme Brahman has an immaterial, non-Prakritik divine 
body of His own 
SUTRA I. L. 21. 


ARIANE: MIRI 
we Bheda, difference. -SAJUTA Vyapadegat, because of declaration. @ 
Cha, and. gq: Anyah, another, other than the Jiva. 
| | SÚTRA XXI. 

21. The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva.—21. 

| COMMENTARY. 
lt must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
18 the sun: that is to say, the above passage describes Brahman and -not 
the solar Deiiy. Thus iu the Brihadáranyaka Upanisad, we find that 
a distinction is drawn between the Jiva whose body is the sun and 
the Inner Ruler, the Brahman, who rules even the solar Deity :— 


TAINS A MAPA: | 


“He who dwells in the sun (Aditya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pulls (rules) the sun within, he is thy self, the 
puller (raler) within, the immortal.” (Br. Up. IlI. 7: 9) 


Therefore the Being here described is not any exalted Jiva but 
Braliman Himself: because the Being described in the Chhandogya, and 
that described in the Brihadaranyaka should be one and the same, as the 
texts are similar. 


Adhikarana VIII.—The Akása of Chh. Up. I. 9. is Brahman. 
(Visaya) :—In the Chhandogya Upanisad we find :— 

neq STA ARRE tir gara cari w at vaf arre 

ARE BAKE ATT SSI TTT N T 





48 VEDANTA-SUTRAS. I ADHYÁYA. 


AAA ———_— A 


q qu alarga: Y AT: atra ra TAE Sra 
ur a aaa Raras AYR ATA Il Vil TA tara Ame 
sala aa qa Ea AA aude taa 
«¿a a aña ll à lI agua sta da a q oa ae ar 
nE Qatar wala TUG GH BVH of Ve 
Aa li 9 ll 


1. Then Salavatya asked “ What is the goal of Brahma?” “The All-luminous 
Vignu,” replied Praváhana “For all these (mighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Udgitha, the infinite. 

9. He who meditates on Udgitha as the Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the Great (such as Vaikuntha, &c.) 

3. “Those among mankind who will know this Udgitha,” thus said Atidhanvan, son 
of Sunaka, to his disciple Udara Sandilya, “will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will bé their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the Supreme Brahman becomes his life in the next world, yea in the next world,” 

(Doubt) :—The doubt arises here, what is alluded to by the word 
Akada? Isit the primeval element ether, or Brahman ? 

(Párvapaksa) : —The word ákása here, is * protyle’ or the primeval 
element, from which all other elements have come out, for the current 
meaning of ákása denotes the parent of all the elements. And we are 


taught that from akasa evolves váyu (or all gaseous elements); Thus 


[Govinda 





akada, being the source of all physical elements, can not mean Brahman, 
but ether. 
(Siddhánta :—To this objection the author answers by the following 
sútra `— | 
| SÚTRA I. 1. 22. 
rara aña were (aq W 


MRT: akagah, the word akaga as used here. aa Tat, his, of Brahman. 
fra lingat, because of the characteristic mark, The akaga here refers to Brali- 


man, because the defining marks of Brahman are found in this passage. 
Nore :—This is pratyudáharana sangati. 


99. The word âkâsa here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage.—22. 


COMMENTARY. 
The word ákága here refers to Brahman, because the characteristic 
marks of Brahman are found here, such as, creating all elements, sustain- 
ing all creatures, and absorbing them back into Himself. Thə word 
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“Sarva,” “all” is used in the above passage; where it says sarváni 
ha vá imáni bhátáni, verily all these beings, so it can not refer to the 
material ákása from which all beings do not come out. For at least the 
material ákága can not come out of itself. For the material akaga has 
come out of something else, and so it can not be the cause of its own 
production, therefore, the akaga above-mentioned can not be the material 
ákása. 

Moreover, in the above passage, the word ‘ Eva,’ ‘alone,’ is used in 
connection with ákása, showing that from 4k4ga alone and from no other 
cause, come out all this universe. Thus it is an additional reason to hold 
that ákása here does not mean the material Akasa. For we see that clay, 
&c., are causes of pots, &c., and so the material akada is not the sole cause, 
but there are other causes also. But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power and 
everything is His form. Though the word 4ákása in its ordinary 
significance means the material âkâga, yet here owing to the stronge: 
indication of the context, it applies to Para Brahman. 


Adhikarana 1X.—Prána is Brahman. 
(Visaya) :—In the Chhandogya Upanisad we read as follows -— 


qa Oa RARE mere Faq ARA aman: 
cafe qat S ARa at AREA St AR ll 8 ! qTm wfs eter 
ña w at kara yeti muaa muaa Gat warmer 
RARA ASAT AAA TAI a atar mar II 


Then the Prastotri approached him, saying: “Sir, you said to me “Prastotri, if you 
without knowing the deity which belongs to the prastáva, are going to sing it, your head 
will fall off,’ which then is the deity ?” | 

He said :—“ Breath (prána). For all these beings merge into Breath alone, and from 
Breath they rise again. Thisis the deity belonging to the prastáva. If without knowing 
that deity, you had sung forth your hymns, your head would have fallen off, after you had 
been warned by me.” 

The whole passage is given below, for the full understanding of the 
argument. 

1. When (the crops in the land of )the.Kurus were destroyed by hail stones, Usasti 
Chakrayana lived a-begging with his young wife, at Ibhya-gráma. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

2. (The master of the elephants ) said:to Usasti “I have no more except these, which 
are placed before mo for eating.” Usasti said, “give me then some of these.” He gave 
him some of those and said, “Here is some water to drink, in this bag.” Usasti said, 
“I shall drink impure water, if 1 drank what has already been drunk by another.” The 
master of elephants said, ‘‘are not these beans also impure, as I am eating of them?” 

7 
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8. Usasti replied “No, (these beans should uot be considered unclean) because 
without eating them 1 cannot live; while the drinking of (your) water (is not an absolute 
necessity and) depends on my pleasure, (for it can be obtained everywhere)” Usasti 
having eaten himself, brought the reminder to his wife. But she had already eaten befors, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed, said to her “alas! If we could get 
a little of food, then we should get much wealth, for that king there, is going to offer a 
sacrifice : he may choose me for all the priestly posts.” 

COBB His wife said to him “Alas! O husband! (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday).” Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udgatrins 
who were singing hymns in the Astáva ceremony : and then said to Prastotar priest. 


6. Oh Prastotar ! if though, without knowing the Devatá invoked in the particular 
Prastáva, art going to sing it, thy head will fall off. 

7. OUdgátar! if thou, without knowing the Devatá invoked in the particular 
Udgith4, art going to sing it, thy head will fall off. 

8. O Pratihartar! if thou, without knowing the Devatá, invoked in the particular 
Pratihára, art going to sing it, thy head will fall off. They indeed stopped and sat down 
silent. | 

ELEVENTH KHANDA. 


1, Then the Sacrificer said to him “I desire to know who you are, Sir.” He replied, 
“I am Usasti, the son of Chákráyana.” The king said, * I had made up my mind, Sir, to 
appoint you alone to all these priestly offices ; but not having found you, 1 have appointed 
others (priests) to these offices. (But now that I have found you) Sir! I elect you for all 
these priestly offices.” | 

2. “Very well,” said Usasti, “ (These should not, however be sent away), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth, as you give to all these (collectively).” The Sacrificer said, “Let it 
be 580.” ” 

8. Then the Prastotri priest approached him respectfully, and said “gir, you said 
to me, ‘O Prastotar ! if not knowing the deity related to Prastáva, thou shalt sing him, 
thy head will fall off,’ which is that devatá ?” 

4. Chakr&yana said, “ (Vignu the Great Breath, or) the Chief Prana is the deity of 
creation. Verily all these creatures merge into Prana (at pralaya), and they come out of 
him (at creation). He alone is the Aeity belonging to creation (prastáva). Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my saying (by my 
warning).” 

5. Then the Udgátri priest approached him respectfully and said, “Sir, you said to 
me, ‘O Udgatri! if not knowing the deity related to Udgitham, thou shalt sing him, thy head 
will fall of ! ‘which is that Devatá?'” He said “the sun.” , 

6. Chákráyana said “ (Vignu residing in the sun is the deity of Udgith4) verily all 
these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to Udgithá. Hadst thou sung without knowing this Lord, 
thy head would have fallen off, as 1 had warned thee.” 

7. Then the Pratihartri aparoached him respectfully and said, “Sir, you said to me 
“O Pratihartá, if not knowing the deity related to Pratihára, thou shalt sing him, the? 
thy head will fall off, which is that Devata?” 


8. He said, “ (Vigna residing in the) food (is the deity of Pratihara). Verily all thes® 
creatures eat Food, and live thereby (because Vignu dwells in food and thas maintain 
them). He alone is the deity belonging to Pratihára. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as I had warned thee.” E 


l 
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(Doubt) :—Is this Prana, the brea 
lungs? Or isit the Supreme Brahman ? 
(Pirvapaksa) : 
in the lungs. 


th that flows in and out of the 


—The Prana mentioned here is the air that circulates 
For such is the ordinary acceptance of th 
arising and mei ging of all beings in the Prana, mean that 


exist so long as this breath is in them, they perish 
goes out. | 


is term, and the 
all living beings 
when this breath 


(Siddhánta) :—To this the author answers by the following sitra, 
SUTRA I.1. 28. 


FATT TT: ULI et aan 


&agq Ata eva, for this reason, hence also, gr: Pranah, the breath, 
NOTE :—PratyudAharana Sañgati. 


23. The word prána here refers to Brahman, for 
a reason similar to that given in the preceding sútra. 
COMMENTARY. 
This Prána of the Chh. Up. 1. 11. 5, is the Supreme Lord and not the 


air of the breath. Why? Because the characteristic marks of Brahman, 


namely, the creation of all creatures and re-absorption of thém into Himself, 
are attributed to this Prána. 


— h —Às. .əy  —— 


Adhikarana X.—The Inght is Brahman. 
(Vigaya):—In the Chh. Up. (TII. 13 :7) we read — 
mu aa att feat aaa Rewer: 989 adas eagaiga de. 
hey ara cagar qaq af: 11 
Now that light which shines above this heaven, highor than all, higher than every- 


thing, in the highest world, beyond which there are no other worlds, that is the same 
light which is within man. 


NOTE :--We give below the whole passage in order to follow the reasoning properly. 
et è a oe ~ 
TIM MT xy Sm we ag fave are mait era çass ae T 
mae <q NI TN aÀ at MaR q are <t Sai (UTIEL Hay < 


MERA ora: sfafgar sata aras i an mÑ AR 
Ta AMIGA qaq EUA rar: Hen vate 
TRATAN 9 AR ER A R ss Ë rE 
AA sat sqrar HRA qaq: qrqtseq ss sath Arger UK 
UE ARA a as e geger N Š @ akai : 
ü Š Ë sq aa 8 Waqar: qaq arent Be Aten qaw UTR Ñ < Ë wry 








ara a MSTHATETT aia quasi Pq SAA q q 
Ag ed 
TUE CRES 
q x qt UT A TSS AGA = MN S nra 
a miarana igr TATA HTS war aad Ag H RN aa 
qse a: GV a amaa Y arado TUU 
sara wate a we ag ll < l AAC TAS GN: ASUMA: ST AH AT- 
Rana naaa AA 4 ag àg a ae 
USAS GU A ARMAR: Y mara aaa AR- 
ma aña mata q qe aq 1 9 aA AVANTE A seta a a a 
Treasa REIMAN acarraaía ITT aT NY ll 
2 qT qà UST AGHA: aña RA AAT: S q TAAL TA aaa 
aa dra arar TA HAA Ifrqaa cat Sle q qaraq qa 
Uan RAFA miqa | < wae aa: A a atadta 
Rpaa: ggg Wad: ggrageagaag RA NA AUREA: qaq 
Rra Efe: ll ə ll aras as zara fersrretrfer ala 
ara qu Magia aqaa fa aoa SIMA qaqaq EES 
wasaqa ayas Rat wale a al Ag Tae AF 1 € l 
let Sates Boss | R I 


TWELFTH KHANDA. 

1. The Lord called ‘Gayatri is verily this All-Full, in whatever form (He may be.) 
Gayatri is speech, because (the Lord as) Speech (e «trols and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (Gayatri). 

2. That very Lord (who is in the sun and called) Gáyatri, is indeed (the very Lord 
who is in the earth and called) Prithiví, the Broad. In this (form) are all these beings 
established. None excels this form. 

8. That very Lord ho is in the earth and called Prithivi, is indeed the very Lord 
who is in this soul and called garira, the Joy, bliss-wisdom. In this form rest indeed these 
senses. None can excel this form. | 

4. That very Lord who is in the soul and called Sarira, is indeed the Lord who is in’ 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. ` 

5. That very six-fold Gayatri has four feet ; and that very fact is declared by a Rik 
Verse (Rig Veda X. 90. 3). 

6. “Such is His greatness, yea the Lord is even greater. Ali souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.” 

7, That Gáyatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous Which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jiva (in the external heart) is verily the 

All-luminous who is inside the Jiva (pervades the soul). 
9. That All-luminous, who is inside the Jiva, is verily the All-luminous who is in the ` 
heart of the Jiva. . $ 

10. That All-luminous who is in the heart, is verily the Full, the Belf-determined, ` 

He who knows thus, obtains happiness, full and independent, 
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THIRTEENTH KHANDA 
1. Of this Supreme Brahman called the Heart, there are verily indeed five divine gate- 


‘keepers. He who is His eastern gate-keeper is the presiding deity of Prána, of the eye 


and is thesun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vyána, of the 
ear,and is the moon. Let one meditate on him (as moon possessed of) beauty and fame. 
He who meditates thus becomes artistic and famous. 

8. Now he who is His southern gate-keeper is the presiding deity of Ap4na, of the 
organ of speech: and is Agni. Let one meditate on him (as Agni possessed of) intellectual 
energy aud sanity. He who meditates thus becomes intellectual and.sane. 

4. Now he who is his northern gate-keeper ig the presiding deity of Samána, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Udána and the 
chief Vayu and is Ákása. Let one meditate on him as the Principal Vayu possessed of 
spiritual energy and greatness. He who meditates thus, becomes spiritually energetie 
and great. 

6. These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows tbese five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a Virtuous 
son born in his family ; and himself enters that world of Pare wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIGHT which shines above this heaven, in the worlds higher than those 
of Brahma, higher than all, beyond which there are no higher worlds, (and which them- 
selves are) the highest worlds (of their respective planes); that is verily the same 
LIGHT which is within the heart of) man. Andof this the direct proof is this :— 

8. Namely, the warmth which one perceives through touch here in the body: Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 


thus seen and heard. He who knows this thus, becomes clear seeing and celebrated; yea 


who knows this thus. 


(Doubt):—What is this J yotih or light referred to here ? Is it the 
physical light of the sun, dec. ? Or is it the Supreme Brahman ? | 
(Púrvapakga):—The. light is the physical light of the sun, &c.; 


because there is no mention of Brahman here in connection with it, or 


immediately preceding it. E as So 
(Siddhânta) :—To this the author replies by the following sútra :— 
SÜTRA I. 1..24. 


aRar ú š (° 3 M 


satfa: Jyouh, the light (mentioned in the Chhandogya is Brahman). Wu 
Charaña, foot. wrarare Abhidhanat, because of the mention, 
Nore:—Pratyuddharana Sangati. 


94.—The Jyotis of Chhándyogya Upanisad IL 13. 7 
refers to Brahman and not to Material Light: because it 


is described as having (four) feet,—24. 
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COMMENTARY. 


By the word Jyotis, we must take Brahman and uot material light, 


Why ? Because of the mention of feet. For in the Chh. Up. HI. 12. 6 
we read— 


AURA AAT qar RRE qaq: asa sal qa Praqearad 
faerie | 

“Such is the greatness of it (of Brahman, under the disguise of G&yatril; greater than 
it is a person (purusa). His feet are all things. The immortal with three feet is in 
heaven (i.e., in himself).” 

This shows that all creatures form but one foot of Brahman 

The real sense is this. In the Chh. Up. 111. 12. 6, Brahman has been 
described as having four quarters or feet, that very Brahman is referred 
to by the relative pronoun ‘yat, “ that,” in the subsequent passage (Chh. 
Up. 111. 13. 7). Thus there is no break of continuity between the Brahman 
mentioned in the Chh. Up. III, 12. 6 and III. 13. 7. Because they are 
connected by the relative pronoun ‘ gat.” Moreover in both these passages, 
the word (dyu) “ heaven,” is mentioned ; that also connects these passages. 
Therefore the Lord Hari of infinite glory, is the light referred to in this 
passage, and not any physical light of any celestial body, like the sun 
and the rest. 

(Objection) :—The feet mentioned above may refer to the feet of the: 
metre Gayatri, which is mentioned immediately before, in the above 
passage; where it is said that Gayatri has four feet. (Chh. Up. IIl. 12. 3.) 

(Answer) :—To this the author answers in the following sútra, by 


stating the objection in the first portion of the sútra, and the answer in 
the second portion. 


SUTRA I. 1. 25. 


Sastre aft Aq, + aa MARU A- 

at. i 
TR simu VU RAN | 
(iS = uz: Chhandas (of) a metre, the metre Gayatri. wfrarare Abhidhanat, š 
ae because of the description. q Na, not. w(& Iti, thus, Yg Chet, if. w Na nor, 
quí Tath4, thus; (therein, in the Brahman incarnated or in the Gayatrt or 
symbolised in the metre). qg; Chetas (of) mind. qa Arpana, of concen- 
tration, giving. famam Nigadat, because of the teaching. «ur Tatha, thus, 
that being so, by such an interpretation. fè Hi, because, only. =É Dorama 
consistent, rational, intelligible. The phrase “the Gayatri is all this” Omes 


= intelligible when Gayatri is taken asa symbol of God. The metre called 
0 Gayatri is certainly not “ all this.” 
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25. Ifit be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Gayatri, we reply 
not so; Gayatri there is only for the purposes of concentrat- 
ing the mind in Brahman who is meditated upon as Gayatri. 
And by this explanation all becomes consistent.—25. 


COMMENTARY. 


But—an objection is raised—how can the four feet of J yotis refer to 
Brahman, when we find that it’ refers to the four feet of Gayatri? For in 
the above quotation, it will be seen that after mentioning that “ Gayatrt is 
everything whatsoever exists,” the text shows that Gayatri is the speech, 
the earth, the body and the heart. The four-footed Gayatri is taught in 
the verse five expressly as having four feet. And with regard to this Gáya- 
tri, which has four feet, and is sixfold, a Rik is mentioned :—“ Such is the 
greatness of it, greater than it is Purusa, &c.” Now this mantra contains 
reference to four feet and it refers to Gayatri and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gáyatri which is immediately referred to here. 

To this objection, we reply that this Gayatri itself so referred to, does 
not mean the metre Gayatri, but Brahman as conceived in this symbol : 
for Gayatri is figuratively spoken as having four feet, &c., in order that 
meditation on such Gayatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. .If Gayatri meant metre, 
then it would be impossible to say of it that “ Gayatri is everything what- 
soever here exists.” For certainly the metre is not everything. There- 
fore the sútra says ‘Tathahi Dardanam’ ‘so we see’—here the word 
Darganam means “consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
Gayatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that Gayatri here is Brahman and not a metre. 


SUTRA I. 1. 26. 


FARSA e ARRE 


amity Bhatadi, the beings, &c. qrq Pada, (of) foot. “ax Vyapadeda, 
(of) mention, (of) declaration. yq: Upapatteh, because of the possibility, 
reasonableness. Y Cha, and. yaq Evan, thus. 


26. And thus only it is possible to declare that the 
beings, (speech, earth, &c.) are its feet.—26. 
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Thus Brahman alone should be understood here as Gayatri. Why? 
Because beings, earth, body, and heart are referred here with regard to 
Gayatri, and the four feet of Gayatri are these four things. lf the Gayatri 
here did not mean Brahman, then these four things could not form its four 
feet, for itis absurd to speak of a metre Gayatri that beings, earth, &c., 
are its feet. Therefore, the whole passage of the Chh. Up. opening with 
‘The Gayatri is everything whatsoever exists,” really opens with the decla- 
ration that ‘Brahman is everything whatsoever exists, de. Thus Brahman 
is referred to by the relative pronoun ...... ‘yat,’ “that” in Chh. Up. 
III. 13 7. Moreover the word “heaven” also is a significant word. Its 
use in connection with “ Light” reminds us of its use in connection with 
the “ Gayatri” also. Therefore the “ Light” shining above heaven, is the 
same as the “ Gayatri” that has three of its feet in heaven. 

(Objection). :—But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is the &dhára or the support of Gayatri. 
For Chh. Up. ILI. 12. 6 says ‘ TripidasyAmritam divi. The word ‘divi’ 
ig in the locative case ; and the sentence means ‘immortal with three feet 
is in heaven.’ While with regard to Jyotis, the Chh. Up. III. 13, 7, uses 
the ablative case, and says that “ the light which shines above this heaven.” 
Thus Jyotis is not in heaven, but above heaven, while Gayatri is zm heaven. 
Thus there is a difference of teaching with regard to the relation of Gayatri 
and Jyotis to heaven. Therefore, these two words do not refer to the 
same object. 


(Siddhánta) :—To this we reply, this is not so. Because in both 
places, there is nothing contrary to the recognition. This objection and 
answer, the author has put in the following sútra — 

SÚTRA 1. 1. 27. x 


THAT, Ma Aa, AHA AAA 21 9 125911 


Bi 7 aqu Upadesa, of teaching, of grammatical construction or cases, Ward 
Bhedat, because of the difference. A Na, not. Ya Chet, if. Na, not. srarera 


ret Ubhayasmin, in both, (whether in the ablative case or in the locative case). | 
‘es wq Api, even. afidyra Avirodhat, because of the want of conflict or con- Í 
s. tradiction. d 


27. The objection that Brahman of the former passage 
cannot be recognised in the latter on account of the differ- 
ence of case-terminations is not valid, because in either case, 

there is nothing contrary to the recognition.—97. 
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The locative ‘divi’ and the ablative ‘divah,’ that is, ‘in heaven’ or 
‘above heaven,’ are not contrary. For the force of the ablative in ‘divah’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be fon the tree,” but 
also “above the tree,’ so Brahman also, although being’ in heaven, is here 
referred to as being beyond heaven as well. 


Adhtkarana XI.—Prana is Brahman. 


(Vzsaya):—In the Kau. Up., III., we read as follows :— 
sagar g a catatatogea Ba arava | eater s @ ta sara 
TATA ACA Tarwi AAS MACACA qe = ATA ada === fal 
a Ë= vara a Š at qed TUNA ARG aaa Po a ee trae 
TATASA Seg: vara Tarz AI Cg: | 8 Brava ara Frsrr ata 
agar Raai ae oat Rara Ra AAA sTarr=qat=arərs- 
Rea: Tes Tet: nar semar RR verre wera dera 
alana Aa a Bra < aia a atari areq da =< watar 
Sir Hat + ara < ga q IA q AURA AT TG < + saqi 
gara Aalfer ü š I! a Arava stats RAT i AMARA EA: | 
TT: Ta E wad USB qaqa | 
mia Cagis HATTA s Mt A EUR 
Arg aaa a STH qas MR Š nra 
nesta A fe aaa WHAT ARANA aa AS AY Si sitar saq 
aaar wares Š qat yar qw aadA srarqafsq | att qat 
aq srar agaaa | agaa srar agaa sit ES 
saña q aq srat Gaara Tra srar= As ATU ATAR 
tex Sararehera Ararat Prats ! Q I safe sarqa 
qa TATA MYA ATCA HAE TATA A atar 
Tata argfsasit Masa wig fe aaa tft He ay TU q AZ 
ae Raten cara | àt Š AU: St IN Be at TWT 
A NTU: | TEA a aens soe Tera: atadas cta | qaqaq: 
am: tan + saa TRAMA ARN Hale | aga NFA alae: QAT- 
ae a GaSe: af sts TPs saq: SES Wa? ARA ARTA | 
< ual aa aus efg SSA SITU ANT 
arias misyat Far A STET: ras Maat 
aaa =a are A ARA A AM + SLI agaa- 
fra aa wale a ra alata: AUR ay: aa ee: ma 
Ar GA: e: amaA Aa: Ga wala: TURN a RA aAA 


8 
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fura macarra nra qarqa fasfaged ata Tay 
Rv Bret: II 3 l q aelenisathigenrata araña ara atan | 
Ia arate | nràrs=nr=rs=nm=arafafergzsrq mia aenaran- 
fr agenata <qroafnfassra ga año Rao ler tara: 
ssania stim REO CREAS OA 
HAC asñfarsqrar=agia aaa m: A ART AT II HBT A AT: | 
AES AAASSUT TAT: atar GE BA TAT Aarea ara Alaa ied 
agarren: I Bi] Ta ua Tea ara acetal qa 
A Ter o A EGEL 
GHARACE da ad rara qeq | AER RARE TA 
qa: ARANA TATA Faëarərmasagugé aen Waa: AA TA- 
feat Fears | REA APARTA qar: w ERA sani 
AÚN qawaq E ALT GATS Tzzarenfafufwar JARA | SIT TATA 
HARE Tara cia: safe: na wears | VAR 
qaae iaar: reaa AA RETA Ar 
Amaza ran qcearesfafatear wear Wel Mea gra Aaa QT 
aat areata | war Ta sreg ota Galea | saa AT? 
TACT SIU Gallas AACA | THA tT AAS sisi asa ratte | 
cea fret aaa fag UAINE | cea waw AE Cama 
año sabra | eat at Gara Weta Gaga mR | WATE 
arcaica de aaa saat ART qanraq MA el qen 
a | cede Aa amaa sete Pr Rara rama a 
sar ara Risa zas N as Rar aaa TATA ALT | 
ak sete: oar e a aa A aarsyffare Md TA 
Ima | < sad aa ed fs a À ANSIA 
awazi aaa Q fg wets sts Tey Kaas mraq A AAN- 
sra araña aa aña | + f ROA TARTA ws wwe 
daas N tara aan fla fe av waw 
ea feaa sumas A aia aaa aaa | a fe 
Jada ate gaga feat MAA Ñ RNA AAA 
A Si ES SE E 
arar arar da rta aaa: e dr qrarfaart 
ra E E ES 
qar wit: ra fered ad qw AA (Qe Tae fae! a 
q ada fsrarra a RR Safe ferme! < greg fa 
Sra stare rare | areca Aa RRA free a end a 


T i > Hart arara | a gaz:a (qTsuwgrara gagat ATTE ma da 
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sara RARE ta: Ra ¡at Radar l 
a (ara AT RANA E a 
ar a GARA = AA UA A A a Sa qaqa: 
EF: llc a eae <q =a RE st QARAT I aaa amaia 
arnan aña wie TATA: ipsa e SSA: sr fat: | 
qq ATU TY ATARI A ATTA = TATA Herat 
RANA | at afi arg wai saqin d chat Ga oR ETOT 
ag ar arate & areas | qq stages qq dera achat: q 
SUSE UA 


git Taratseara: Ma l 


l. Pratardana, forsooth, the son of Divodása (King of Kási), came by means of 
fighting and strength to thé beloved abodo of Indra. Indra said to him: Pratardana, 
let me give you a boon to choose. And Pratardana answered: Do you yourself choose 
that boon for me which you deem most beneficial for a man. Indra said to him: Noone 
who chooses, chooses for another ; choose thyself. Then Pratardana replied: That boon 
to choose is no boon for me. 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him: Know me only; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastri ; I delivered the Arunmukhas, the devotees, to 
the wolves (Salavrika), breaking many treaties, I killed the people of Prahlada in Heaven, 
the people of Puloma in the sky, the people of Kalakanga onearth. And not one hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not.by the 
killing of a Brahman. If he is going to commit a sin, the bloom does not depart from his 
face. 

2. Indra said: Iam prána, meditate on me as the conscious self 


(Prajfi&tman), as life, as immortality. Life is prana, prana is life. Immor- 
tality is pràna, prána is immortality. As long as prana dwells in this 
body, 80 long surely there is life. By prana he obtains immortality in 
the other world, by knowledge true conception. He who meditates on 
me as life and immortality, gains his full life in this world and obtains 
in this world immortality and indestructibility. 


(Pratardana said):—Some maintain here that the pránas become one, for (otherwise) 
no one could at the same time make known a name by speech, see a form by the eye, hear 
a sound with the ear, think a thought with the inind. After having become one, the pránas 
perceive all these together, one by une. While speech speaks, all pránas speak after it. 
While the eye sees, all pránas seo after it. While the ear hears, all pránas hear after it. 
While the mind thinks, all pránas think after it. While the prána breathes, all pránas 
breathe afer it. : 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
pránas. z 
8. Man lives deprived of speech, for we see dumb people. Man lives deprived of 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we seo infants. Man lives deprived of his arms, deprived 
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of his legs, for we see thus. But prána alone is the conscious self (prajfidtman), and having 
laid hold of this body, it makes it rise up. Therefore it is said, let man worship it alone 
as uktha. What is prána, that is prajoa (self-conciousness) ; what is prajoa (self-concious- 
ness), that is prána, for together they (prajñá and prána) live in this body, and 
together they 80 out of it. Of that, this is evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, he becomes one with that prána alone. 
Then speech goes to him (when he is absorbed in prána) with all names, the eye with all 
forms, the ear with all sounds, the mind with all thoughts. And when he awakes, then, 
as from a burning fire sparks proceed in all directions, thus from that self, the pranas 
(speech, &c.) proceed, each towards its place ; from the pránas the gods (Agni, &c.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say: His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that prana 
alone. Then speech goes to him (who is absorbed in prána) with all names, the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when hc departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in prána) all names, so that by speech he 
obtains all names. The nose gives to him all odours, so that by scent he obtains all odours. 
The eye gives up to him all forms, so that by the eye he obtains all forms. The ear gives 
to him all sounds, so that by the ear he obtains all sounds. The mind gives up to him 


all thoughts, so that by the mind he obtains all thoughts. - This is the complete absorp+ ` 


tion in prána. And what is prána is prajna (self-consciousness), what is prajiia (self-cons- 
ciousness) is prána. For together do these two live in the body, and together do they 
depart. 

Now we shallexplain how all things become one inthat prajñá (self-consciousness). 

5. Speech is one portion taken out of prajñá (self-cousciousness, knowledge), the 
word is its object, placed outside. The nose is one portion taken out of it, the odour is its 
object placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, placed 
outside. The body is one portion taken out of it, its pleasure and pain are its object, 
placed outside. The organ is one portion taken out of it, happiness, joy, and offspring 
are its object, placed outside. The two feet are one portion taken out of it, movements are 
their object, placed outside. Mind is one portion taken out of it, thoughts and desires are 
its object, placed outside. 

6. Having by prajñá (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by prajñá taken possession of the nose, he 
obtains all odours. Having by prajná taken possession of the eye, he obtains all forms. 
Having by prajñá taken possession of the ear, he obtains all sounds. Having by prajñá 
taken possession of the tongue he obtains all tastes of food. Having by prajñá taken 
possession of the two hands, he obtains all actions. Having by prajñá taken possession 
of the body, he obtains pleasure and pain. Having by prajñá taken possession of the 
organ he obtains happiness, joy, and offspring. Having by prajñá taken possession of the 
two feet, he obtains all movements. Having by prajñá taken possession of mind, he ob- 
tains all thoughts. 

7. For without prajna (self-consciotsness) speech does not make known (to the self) 
any word. My mind was absent, he says, I did not perceive that word. Without 
prajfia the nose does not make known ahy odour. My ‘mind was. absent, he says, I did 
not perceive that odour. Without prajfid the eye does not make known any form. MY 


E a 
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mind was absent, he says, I did not perceive. Without prajñá the ear does not make 
known any sound. My mind was absent, he Bays, I did not perceive that sound. Without 
prajñá the tongue does not make known any taste. My mind was absent, he says, I did not 
perceive that taste. Without prajñá the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without prajñ4 the body does 
not make known pleasure or pain. My mind was absent, he says, I did not perceive that 
pleasure or pain. Wihout prajñá the organ does not make known happiness, joy. or 
offspring. My mind was absent, he says, I did not perceive that happiness, joy or offspring. 
Without prajñá the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without prajñá no thought succeeds, 
nothing can be known that is to be known. 

8. Let no man try to find out what speech is, let him know the speaker. Let 
no man try to find out what odour’is, let him know him who smells. Let no man try 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower of 
what pleasure and pain are. Letno man try to find out what happiness, joy, and offspring 
are, let him know the knower of happiness, joy, and offspring. Let no man try to find out 
what movement is, let him know the mover. Let no man try to find out what mind is, let 
him know the thinker. These ten objects (what is spoken, smelled, seen, &e.) have refer- 
ence to prajñá (self-conciousness), the ten subjects (speech, the senses, mind) have 
reference to objects: if there were no objects, there would be no subjects; and if there 
were no. subjects, there would be no objects. For on either side alone nothing could be 
achieved. But that (the self of prajúá, consiousness, prána, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed on the spokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the prána. And that prána indeed is the Self of Prajñá (the Self-conscious Self), 
blessed, imperishable, immortal. He does not increase by a good action, He does not de- 
crease by a bad action. For He makes him, whom He wishes to lead up from these worlds, do 
a good deed and the same makes him, whom He wishes to lead down from these worlds, doa 
bad deed. And He is the guardian of the world, He is the king of the world, He is the lord 
of the universe,—and He is my (Indra's) self, thus let it be known, yea, thus let it be known | 


In the above we see that ‘Pratardana’ by his great valor in war 
went to the abode of Indra: and there a boon was granted to him. Pra- 
tardana asked the boon by the question, ‘tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying “Iam Prana, the intelligent-self 
meditate on me as life, immortality.’ 

(Doubt) :—Is this Indra who refers. to himself as prána, the 
intelligent-self and the object of meditation, the Jiva-Indra, the ruler of 
heaven? Orishe the Supreme Brahman ? ; 

(Púrvapakga) :—The word Indra is a well-known designation of a- 
Jiva. Therefore the prána, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as being most. 
beneficent for man. 

(Siddhanta) :—To this the author replies by the following sútra :— 
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SÚTRA I. 1. 28. 


AUMENTA ü Q 19 1 XN 


gra: Pranah, the Breath, (as used in the Kausitaki) is Brahman. ayp 


sia wat appropriate to Him, thus, so. Samira Anugamat, because of being un- 
derstood, 


Note. --Pratyudiharana Sangati. 
28.—Prána is Brahman: that being understood from 
a connected consideration of the passages referring to 1t.—28. 
COMMENTARY. 

When Indra refers to himself by saying ‘l am prana: meditate 
on me as conscious-self, as immortality,’ he refers to Brahman by prána 
and not to any Jiva or his individual self. Why? 

Because the whole context of the above passage shows that the 
prána there means Brahman. It is said to be ‘ Prajiiitmé,’ ‘conscious- 
self.’ It is said to be the bliss, the immortal, the undecaying. All these 
are attributes of Brahman: and cannot apply to any Jiva. 

(Doubt).— But Indra is the speaker here and he refers to himself as 
prana. He very positively says “know me only, I am prana’. How 
can then prána refer to Brahman? He further says ‘I slew the three- 
headed son of T'vatsri.. I delivered the Arunmukhas, the devotees, to the 
wolves (Salavrika) ; breaking many treaties I killed the people of Prahlá- 
da, &c.’ All these show the Jivahood of Indra, and that he teaches his 
worship in this passage. Therefore in the concluding passage also, 
though bliss, &c., are used there, should be so interpreted as to refer 
to the Jiva Indra, and not to Brahman, for references to Jiva are many in 
this Upanisad. In fact, when Indra says “I am Prána,” he teaches the 
gorhip of the Devatâ Indra alone i a Pein just as when the Upanisad 
says “worship the speech as cow” (Br. Up. V. 8. 1). which teaches 
actually the meditation on speech. Simiiarly Indra teaches his own worship, 
as Prana; for it is the presiding deity of all power. As the Upanisad says 


Ë e yá “The Prána verily is power” (Br. Up. V. 14. 4). As Indra is very 
isa Z powerful, he indentifies himself with Prana, the deity of power. There- 
: = = fore it teaches really the worship of a Jiva. 





This objection is raised and answered in the following sútra :— | 
‘SUTRA L 1. 29. 


SL a, e war 
TTT WRU IREN 


q Na, not. ag: Vaktub, of the speaker (Indra), Te Atma, of the self 
EN Upadedat, because of teaching. w(& Iti, thus. Ya Chet, if. ara 





— [v a AlMla⁄a sss 


O 

——— ———— na 

Adhyatma, to the Inner Self. the Supreme Self and His attributes, HAY: 

Sambandhah, cormection, reference. war Bhama, muititude, innumerable, much, 
plenty. R Hi, because (we find). aftra Asmin, in this Upanisad. 
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SOTRA XXIX. 


29.—I£ it be objected that Brahman is not referred 
to here, because the speaker refers to himself: we Say not 
so. Because we see in this passage, multitude of connec- 
tions with the inner self, (which is possible only if the 
speaker is viewed as Brahman.)—29. 


COMMENTARY. 


The word ‘ Adhyatma Sambandha’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supreme Self. The word “bhúmá” of the sútra 
means ‘many’ or ‘multitude.’ In this chapter of Kaus. Up. we find 
with reference to Prana many attributes which are consistently applicable 
to the Paramátmá alone: and not to any Jiva. 


Firstly : Pratardana asked for the boon which was m: st beneficial for 
‘man: that is to say, he asked for the means of attaining ‘ Mukti’ 
(Release). The answer to this is “worship me as prana,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 


Secondly : —It is said of this prána, “For he (prána) makes him, 
whom he wishes to lead out from these worlds, do a good deed.” This 
shows that the Prana is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indra. 


Thirdly: ~It is said of this Prana :-—“ For asin a car the circumfer- 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objects (circumference) placed on the subjects (spokes) and 
the subjects on the Prana.’ This also shows that all objects, sentient or 
non-sentient, are contained in the Prana. ‘This is only possible if Prana 
meant Brahman. 

Fourthly: —It is again said that:—‘ Prana indeed is the Self of 
Prajñà (the individual Jiva). He is the blessed, imperishable, immortal.” 
“He is the lord of all the worlds. He is the God of all.” These at- 
tributes also show that Prana refers to Brahman. Thus all these multi- 
tudes of attributes, mentioned in cennection with Prana are consistent 
with the view that Prana means Brahinan, and not any other object. 
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But if Indra really meant to teach the worship of Brahman, why 
does he say “ worship me.” It is really misleading. To this the author 
replies by the following Sútra :— 

BÚTRA I. 1. 30. | 


MATS AR MARA ü Q1 VI Rol 


ureegen Sastra-dristya, from the view-point of Scripture : through insight 

based on scripture: as a technical method of scriptural saying, The scrip- 

tures generally speak of the organ as identical with the function, such as the 

eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord: 

though the soul is merely an organ of God. This mode of expression is called 

Sastradristi. q Tu, but. aqxq: Upadesah, teaching, instruction, araxaqa Vå- 
madevavat, like that of Vamadeva. 

SUTRA XXX. 
30. The instruction given by Indra about himself, 
is to be understood as spoken from that point of intuition 


(or ecstasy) as in the case of Vamadeva.—30. 
COMMENTARY. 

The word ‘tu’ of the sútra meaning ‘but’ is used to remove the 
doubt. ‘Though Indra describes himself as a Jiva by certain attributes, 
such as the killer of Tvastri, &c, yet when he says ‘worship me,’ he refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of Sastra or scripture that he says so. 

The Sastra or scripture teaches by the method of ‘identity ;’ namely, 
by identifying the function with the agent whose function it is. Thus 
Chh. Up. writes that 


a Ñ qa agit a atnta q tata, qagá, a ada 
wate l 


“ And pecple do not call them, the tongues, the ears, the eyes, the minds, but the 
breaths (prána, the senses). For breath are all these.” 

Thus we see that the Chh. Up. identifies the functions of seeing, 
hearing, thinking, &c., with the life whose functions they ar; for prane 
(life-breath) is the support of the other functions of the body. 

Similarly, we find in the Prasna Upanigad :— | 


Se, ara cara rat ar afro 
Rrarcariita Ë % N 
“Then prápa (breath, spirit, life), as the best, said to them: Be not deceived, ! 
alone, dividing myself fivefold, support this body and keep it.” (Pr. Up. II. 3). 
Now Indra had realised that the highest Self was the Controller 
within him and that his * [? was only of secondary importance. This idea 
of self-realisation he wanted to impart to Pratardana, who was still in the 





`. At 
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meshes of his lower ‘I;’ and who thought that there was no higher 
controller within his ‘TI.’ Indra says ‘worship me as prana’ meaning 
thereby “I who function merely because of the Will of Brahman, worship 
Him.” This is the method by which the scriptures constantly teach. 
Thus Vamadeva also spoke of himself as having become everything ; 


BM st LEAT Wg AREA aca Targa Tet 
a tami wag a qq agaaa aa agaat aaa aaa: 
ARE AGT Y AAA | 


“Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, ‘I am Brahman.’ From itall this sprang. Thus whatever Deva awakened (so as 
to know Brahman), he indeed became that Brahman; and the same with Rigis and men. 
The Risi Vámadeva saw and understood it, singing, ‘I was a Manu (moon), I was the sun.’ 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even 
the Devas cannot prevent it, he himself is there Self.” (Br. Up. I. 4. 10). i 


Here also Vámadeva speaks of himself, ‘aham ' or ‘I’ as Brahman. 
But by ‘I’ he really means Brahman who is the impeller of the functions 
of Vamadeva’s “I” as well as of the “I’s” of Manu, «ec. It is from this 
point of identification that Vámadeva calls himself Manu, while Indra calls 
himself Prana. 

This identity of the pervader and the thing pervaded, we find 
stated in the Puranas also. Thus the Devas addressing Visnu say: 
(Visnu Purana I. 9. 69): 

Na amat 29 AN Zara | 
< = qaq WE AT Ja: Ga nat Aaa ll 
“O Lord ! This host of Devas that has come in Thy Presence is indeed Thou, because 
Thou O Creator! pervadest all.” 
So also in the Gita we read :— 
ad TAA TAA Ta | 
“ Thou holdest all, therefore thou art Thyself all” (XI : 40). 

In ordinary language people also say that two things are one, when 

they are both in the same place or when there is an unity of opinion. 





Thus cows all become one in the evening, z.e., they are all resting in the. 


same cow-pen, while in the day time they are grazing all over the field. 


This shows the unity of place. Similarly, disputing antagonists have 


become one, t.e., they have arrived at a concensus of opinion. Therefore, 
the unity between the Jiva and Brahman, as shown in the speech of Indra, 
is a unity of this nature, and not absolute identity. 


But—an objection is raised here—admitting that there are multi- 


tudes of allusions to the attributes which exclusively belong to Brahman 


in the above Kausitaki passage, yet it 1s not possible to explain the above 
9 : | 
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passage as applying to Brahman ; because there are equally multitudes of 
indications to the contrary. Such as, “let no man try to find out what 
is speech, let him know the speaker.” (Kaus. Up. III. 8) ‘I slew the 
three-headed son of Tvastri, &c.;’ these are marks showing that by prána 
is meant the life-force of the Jiva. So long as this vital force remains in 
the body, the man is alive. This life-force or prána is Self-consciousness. 
For we find it is so stated in the following :-—“ As long as prána dwells in 
this body, so long surely there is life ” (Kau. Up. II. 2). 

“ But prána alone is the conscious-Self, having laid hold of the body 
makes it rise up” (Kau. Up. II. 3). Passages like these show that the 
prána here refers to the vital force in man. Similarly, “what is prána 
that is prajñá (Self-consciousness) What is prajñá that is prána. For 
together they live in the body and together they go out of it.” (bid). 
This also shows that prána here either means the Jiva or the vital force. 
They are identified here in this passsage—both are one as active or latent. 
Thus in the above chapter of the Kausitaki Upanisad we find all the 
three indications, namely:—l. The prána refers to Brahman. 2. It 
refers to Jiva also. 3. Ht refers to vital force as well. Therefore, all these 
three should be worshipped, 2.e., God, Soul, and Breath. To remove 
this doubt the author says :— 

SUTRA I. 1. 81. 


agas, Y a, arar RA 
ARE qz TAUL LR? 


a Jiva, the human Soul, the individual Self. year Mukhya prana, 
the chief Breath, the chief vital air. farra Lingat, because of the characteristic 
mark. «7 Na, not. gf Iti, thus. @@ Chet, if. q Na, not. aqrar Upasa, medi- 


tation, worship. afaq Traividhyat because of the three-foldness. CES 
ROO because of being met with (in other places also), because of such 


texts taking shelter with or applying to Brahman in other places also. WE Iba, 


here in this Kaugitaki passage. ag àma Tad-yogat, because of its appro 
priateness, | 


31. If it be said that Brahman alone is not meant 
there, for we find there marks of the individual Soul (Jiva) 
and the chief vital air (Mukhya Prana): we say no; because 
then the meditation taught would become threefold (which 
is absurd). Therefore the marks of Jiva and prána should be 
applied to Brahman, for such an application is met with in 
the other texts also, and of its being appropriate here too.—8l. 
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Though there are characteristic marks of Jiva (individual soul) and 
vital air in the above Upanisad, yet these two are not to be worshipped 
or meditated upon. Why? For then there would be three sorts of wor- 
ship. When Indra says, ‘Meditate on me as pràna, he uses only one 
sentence; and one sentence can not be used to mean three different sen- 
tences ; for this goes against the maxim, “one sentence must be interpret- 
ed in one way only.” The sense is this, that becanse in the above 
passage we find the characteristic marks of the human soul and the 
life breath : are we to interpret the other marks which apply to Brahman 
as applicable to the Jiva and the breath? Or are the three to be taken 
separately and independently? Or are we to apply the marks of Jiva and 
the life breath to Brahman? Thus there are three alternatives, 3. e., take 
them all as applicable to Jiva and breath: 2. take them all Td 3: 
take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna- 
tive. That is, are we to take the characteristic marks of Jiva and prAna as 
applied to Brahman. To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman: 
because the words like Jiva and prána are applied to Brahman. Therefore, 
the author uses in the above sútra the word “adritatvád” meaning ‘such 
is met with in other texts also.’ 


If it be objected that in other texts, the characteristic marks of Jiva 


and breath have been applied to Brahman; because there were contrary ` 


indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter? 

To this wereply. Here also there is such indication ; for Partardana 
asks “ what is the most beneficial meditation for man.” The reply to this 
is “the meditation on prána.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above sútra the words “iha tad yogát” meaning “ here also 
it is appropriate” (to use prána and Jiva indications as applying to 
Brahman.) 

But—an objection is raised again—how can you reeoncile simulta- 
neous dwelling of the prána and prajñá, in Jiva and their going out of 
Jiva, in the case of Brahman. To this we reply, that the above passage 
means that Brahman and the energy of action (Kriyé-dakti) represented by 
the vital prána, and the energy of consciousness (jñáña-dakti) represented 
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by the Jiva, all three simultaneously dwell in the body and simultaneously 
leave it. 

It is again objected, the words like prána, &c., denote certain subs- 
tances having certain attributes ; how could they be taken here to mean 
attributes and not the substances. This is not so : though certain attri- 
butes are mentioned here yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says ‘I am prana, ‘IT am conscious-Self (Prajñá), 
he means that he (Indra) possesses these two powers or attributes : vital 
energy and conscious energy, as also the substance of those energies, 
Therefore he says that “ what is prána thatis prajñá: what is prajñá that 
is prana.”’ The right interpretation is that Brahman alone is to be under- 
stood by the words Indra, prana, prajñá, &c., there. 

But another objection is. raised. What is the necessity of this 
adhikarana again, “meditation on prána” and identifying prána with 
Brahman, when in the preceding sútra, L 1. 23, it has been shown that 
prána means Brahman ? | 

To this we answer: this adhikarana is not a redundancy. In the 
sútra I. 1. 23, the doubt was only with regard to the meaning of the 
single word prána. In this adhikarana the doubt was not about the mean- 
ing of the word prána, but about the whole passsage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiva and: breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this Kau. Up. and not Jiva or vital breath. 

i Therefore this adhikarana has been separately stated by the author. 

Here ends the first Pada of the first adhyàya of the commentary of 
the holy Brahma Sútras. 





S 
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FIRST ADHYAYA. 
SECOND Papa. 


Adhakarana, I.—The Manomaya is Brahman. 


May Sri Krisna illumine my heart. He whose praises are sung by 
words like Manomaya (intelligent), &c. 

In the First Pada, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and ¡ is 
termed the Highest Person. Further it has been shown therein that cer- 
tain words like Anandamaya, Jyotis, Prana, Akasa, &c., which prima facie 
apply to some thing else, should be construed to mean, and do mean, 
Brahman; because such is the samanvaya or logical construction of the 
sentences in which those words occur. While now in the second and third 
pádas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first páda, apply also to Him. 

(Visaya).—In the Chhándogya Upanigad in the chapter relating to 
the Sandilya Vidya (III. 14. 1) we read as follows :— 


sq ER ASA TA SARNA Y mawaq: gal AUT mgt- 
RD gett mr ada: sex vate amg mdfçi aaa: ada 
MET: AAAFST MEINA HFA AIRA: TIT? TACT: AAA 
STATE URN TIA TESTE TASHA MAY TART TCT AO 
RAAB qq A TRAGA RA FRAT LIO 
amaia JÈM: I 3 ll AIHA AIH: THe eza: ARANA 
FAT qq A WITTER TAREA MCARTE career 
q ARAFAT E care UTA: MARTA: II g N 
FOURTEENTH KHANDA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in_this life so will be his condition in the next, after death. So let 
him generate fall faith (in the Lord). 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart's desire, the most Sweeet-scenting, the Supporter of all this, the 
Silent Impartial Witness. 

8. This my Self within the heart is smaller than a corn of rice, smaller than a corn 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter- 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 
embraces all this, and is the silent impartial (witness), This my Self withiq the heart ig 


70 VEDANTA-SUTRAS. I ADHYAYA. [Goons 


Tee 


that Brahman. (Let one meditate on Him, with this idea) “ when departing from this body 
I shall reach Him.” He who has this faith (verily obtains Him), there is no doubt in it, 
Thus said Sandilya, thus said Sándilya. 

(Doubt).—Now arises this doubt :—Is this Manomaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
átman ? 

(Púrvapalksa).—The words manas and prána are used in the above 
passage, and we are all aware that these are the organs of the Jiva, and 
therefore they apply. to the Jiva and not to Brahman, for He has no organs 
like manas or prána. For says the Sruti :—“aprána hy amanah Subhrah ” 
(Mundaka II. 1. 2.) “ He is without manas and prána, Heis pure.” 

Thus prána and manas have been excluded regarding Brahman. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi- 
tation described as Manomaya, because the sentence “ sarvam khalvidam 

Brahma” is really an injunction teaching Sántz, tbe person meditating 
must first quieten all his faculties, and in order to get this peace, he 18 
taught to imagine every thing as Brahman. Thus it being ascertained 
that Manomaya, &c., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self within the heart is that Brahman,” also refers to 
the Jiva. | 


(Siddhánta).—To this the author answers :— 
SÚTRA 1. 2. 1. 


aña ER ü ç (< 1 R WU 


ags Sarvatra, everywhere, in every Vedanta passage. fae Prasiddha, 
(of) the well-known (Brahman possessing the attributes of creation, &c.) TTT 

ce. Upadegat, because of the teaching. 
1. The Being referred to in the above is the Param- 


<a 3 Brahman, because here also is taught the well-known 
$3 attributes or definition of Brahman, viz., Creator, &c., in the 


=. phrase tajjalân.—32. 
= COMMENTARY. 

The Being referred to is verily Brahman and not Jiva, why ? Because 
the attribute, which exclusively belongs to Brahman, which is taught in 
OS: ae all the Vedántas, namely the Cause of the creation, &c., of the universe, 18 

S taught here also, in the formula tajjalán. Though in the upakrama (or 
| commencement, t.e., in the passage “sarvam khalvidam Brahma.”) the 


FER 


Brahman is taught not primarily for its own sake, but as a means of 
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acquiring sánti or mental quiessence,. yet in the subsequent passage, 
“Manomaya, &c.,” Brahman lsreferred to and not Jiva. . The word “kratu” 
in the above passage means upásana or meditation. The word “ manomaya” 
there means “he whois to be grasped by pure manas or higher intuition,” 
as we find in the following :—manasalvánudrastavyam (Br. Up. IV 4. 19.) 
“ He is to be seen by mind alone,” As regard the passages which declare 
that Brahman is not to be apprehended by the mind, such as “yato vacho 
nivartante aprápyo manasá saha,’ &c., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knowers of wisdom also. 

He is called prána-Sarira, or prána-bodied because he is the controller 
of prána, just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of Pranic body of the universe. Others say 
that the word prána-sarira means ‘ He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said to be without prána, in the 
sense that His existence does not depend on prána as those of ordinary 
creatures. He is said to be without manas, because His knowledge does 
not depend upon mind. Or the prohibition aprána and amanas may 
apply to the non-possession of the prákritic prána and manas by Brahman; 
and not that He has no life or mind of His own. In other Srutis He is 
called “ possessed of mind,” (Tai). He is also said to breathe without 
air in some Srutis, (arftzard) didavatam, «e. 

Others say that Manomaya refers to Brahman, because this appel- 
lation has been frequently applied to Him in the Upanisads. Thus 
Manomaya prána sarira neta (Mund. 11. 2. 7). “He assmumes the nature of 
the mind, and becomes the guide of the body of senses.” Similarly in the 
(Taitt. Up. L. 6. 1) we find the word Manomaya applied to Him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” | | 

So also in the (Kath. Up. VII.9) “Hoe is conceived by the heart, by 
wisdom, by themind. Those who know this, become immortal.” He is 
also “pránasya pranah,” life of life. (Br. Up. IV. 4.18). Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Chhandogya also. Therefore it refers to the Supreme Self. 


SUTRA I. 2. 2. 


fata JNNA ü ç RR M 


faataa Vivaksta, desired, to be stated, subsequently to be mentioned. 
uu Guua, qualities. 3qu: Upaptteh, because of the reasonableness. w Cha, and. 









- 


"The obtaining here is like that of a river falling into a sea. 


x words, the Manomaya is Brahman. —36. 
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2 Moreover the qualities subsequently described are 
possible jn Brahman only.—33. 
COMMENTARY. 

The attributes like ‘ prána-sarira? whose body is prána, "Te: whose 
form is light, &c., are possible in Brahman only and not in a Jiva, where 
they are out of place. 

SUTRA I. 2. 3. 


HATA AMT 2 ü Q 13 NU 


qag: Anupapatteb, because of the impossibility, because of the un- 
reasonableness. g Tu, but. a Na, not. armé: Sarirah, the embodied, the Jiva. 


3. The embodied one is not the Manomaya (Chh. III. 
14. 2.) because those qualities are not possible in a Jiva. 
—34. 
COMMENTARY. 

The Jiva is like a glowworm before the luminosity of the Bralman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva. 

SÚTRA 1.2. 4. 


HARO ü ç (< 19 W 


mi Karma, object. = Kartri, agent. mau Vyapdegat, Because of the 
declaration. * Cha, and. 


4. And becanse there is a distinction drawn therein 


between the agent (Jiva) and the object Brahman.—35. 


COMMENTARY. 

‘The text says. —“ When I shall have departed from hence, I shall ob- © 
tain Him.” Here the word “Him ” refers to the above-mentioned Mano- 
maya, in the objective case, while the agent isthe Jiva who says “ T shall 
obtain.” Therefore the object Manomaya is, and must be different from the 
agent (Jiva) who obtains it. Therefore the Manomaya is the Supreme Lord. 


SUTRA I. 2.5. 


STAN RARA 


meq Sabda, word. (IATA V ig: sat, because of difference. 
5. Because of the difference of declensions of the two 





Iz bu yq 


RA 
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COMMENTARY. 

“ He is my Self within the heart.” Here by using the word ‘my’ 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped ; and is employed there in the nominative 
case. When in the same sentence, two -words are used in two different 
cases, these words always denote two different objects. Therefore the 
Manomaya is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 

SUTRA I. 2. 6. 
Nera 
eae: Smriteh, because of a.smriti text. * Cha, and. 
6. So also the Smriti.—37. 
COMMENTARY. 
So also we find in the Gita (XVIII 61) :— 
bat: sehen eàs Rsi oa 

‘The Lord dwelleth in the hearts of all beings, O Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a pot- 
ter's wheel.’ 

Now an objection is raised, that the Manomaya of the Chhándogya 
cannot be Ígvara, but is Jiva, because the description there is more appli- 
cable to an individual soul than to God. The text says: —“ He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller then a canary seed or the kernel of 
a canary seed.” This shows that the Manomaya occupies very little Space, 


in fact it 18 atomic and so cannot be God. 


To remove this doubt the author says :— 
SUTRA I. 2. 7. 


TARA E ARIES AR Aa, a, Rara 
ml IRQIY N 


mía Arbhaka, small. === Okastvat, because of dwelling place or 
abode. ag Tad, that, of that. saqaurg Vyapadegat, because of the description 
or denotation. * Cha, and. q gf@ Na iti, not so. @a Chet, if. «q Na, not. 
amama Nichayyatvat, because of meditation (in the heart). qq Evam, 
thus. aaqa Vyomavat, like space. «* Cha, and. 


7. Should it be said that the Manomaya can not refer 
to Brahman on account ofthe smallness of the abode, and. 
on account of the denotation of that; we say no, because 
Brahman has thus to be meditated upon, and because in the 
same passage it is said to be infinite like space.— 38. 

10 
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COMMENTARY. 


It is not proper to say, on the strength of the above two reasons, that 
the Manomaya is not Îsvara, because in this very passage, it is declared 
to be infinite like space, and all-pervading like ether, * Greater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about Manomaya ? To this the author replies by saying that “ It is des- 
cribed as minute for the sake of meditation only.” This limitation or 
measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so). The sense is that the all-pervading, supreme Brahman, 
when described as atomic, or of the size of a span, is so described some- 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively: so described, it means that when the devotee thmks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of the place where God is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his devotees, he 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. ‘Though He is essentially one and has one essential form, 
yet in the hearts of Jlis devotees, He appears in many forms. As says the 
Sruti:—‘ Though one He manifests Himself as many.’ Though He 18 
all-pervading, yet He becomes atomic, &c., through His mysterious incon- 
ceiveable power. This will be further explained in Sútra 25, in the 
section treating on Vaisvanara. The all-pervadingness of the atom and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultane- 
ous appearance of the atomic or the span-sized Brahman every where. 
thus establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain, such experiences springing from connection with bodies: to this the 
author replies by the following Sútra :-— 

SUTRA L 2. 8. 


RAI A, +, AT he 1 RE N 


aria Sambhoga, commensality of enjoyment. Sam =common, and bhoga 
=enjoyment: jointness of enjoyment. wf: Praptih, attainment, resultant. qe 
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Iti, thus. qg Chet, if. w Na, not. qrara Vaigesyat, because of the difference: 
or specific cause. The specific cause on account of which one suffers pleasure 
or pain is not mere connection with body, but his Karmas done in the past. 


8. If it be objected, that there will be the connection 
with experience of pleasure and pain, were Brahman to abide 
in the same body as the Jiva, we reply not so, because there 
is a difference peculiar with regard to this connection.—39. 

COMMENTARY. 

The word Sambhoga in the Sûtra denotes mutual experience or 
common experience. The force of a Sam, in Sambhoga, is that of Saha: 
just as we find ın the word Samváda. fdvara is not affected by the 
suffering or enjoyment of the Jiva. Why? Because there is a difference. 
The sense is this. The mere dwelling within a body is not the cause 
always of experiencing the pleasures or pains connected with that body. 
The experience is subject to the influence of the good and evil deeds. 
And vara has no such karma ; for we read : —gagasraspraraeita ‘one of 
the two eats the sweet fruit, the other one looks on without eating.’ 
(Mu. Up. IIT. 1, 1.) Similarly in the Gita the Lord says:—‘ The karmas 
do not touch Me and I have no attachment to the fruit of karmas.’ 


wT At aaa RARA + W RARR ART II 
Adhikarana II.—The Eater is Brahman. 


(Vagaya).—In the Katha Upanisad we find the following verse :— 


UA NU < QIS TH VAT MGAR | TIIA E at A ay S: Ë 
“Ho for whom the Brálmanas and the Kastriyás have both become the food, and 
Death is whose sauce, who then knows where He is." (Kath. Up. I. 2. 25.) 

(Doubt).—Here the words “ Food ” and “ Sauce ” indicate that there 
is an eater. The doubt arises who is this Eater? Is it Fire or is it tho 
Jiva or is it the Supreme Self, 

(Pirvapaksa).-—The Fire isthe Eater meant here, because there is 
nothing specific in that verse which would show thatit is not the Fire 
referred to there, and the question aud answer also would indicate the 
same thing. There is a well-known Sruti that Fire is the Eater. (Br. 
Up. I. 4. 6.) maa: ut 

Or the Eater may be the Jiva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self,.who is 
free from all actions. Moreover the Sruti itself in another passage declares 
that the Jiva eats the sweet fruit, while the Supreme Self Jooks on without 


eating. (Mund. Up. III. 1. 1, Kath. Up. LIL 1.) 
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at gta agm earn aaa get aa ara fqan 
AAAA ATAN | 
Therefore the Eater is the Jiva. 
(Siddhánta).—To this objection the author answers by the following 
Siddhánta Satra :— 
SOTRA 1. 2. 9. 


= WANT WS RIVE 


amar Atta, the Eater is the Supreme. Qa Charachara, the moveable and 
immoveable. ngra, Grahanat, because of His seizing or containing, or taking up 
as food. 


9. The Eater is the Highest Self, because the moveable 
and the immoveable are taken as food.—40. 
COMMENTARY. 


The Eater can be the Highest Self only, because the eating of the 
whole universe of moveable and immoveable is possible only in the case 
of Brahman. The words Brahmana and the Ksatriyas are merely illustra- 
tive, and the whole universe sprinkled over by Death is referred to here 
as the Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can eat the whole universe. ‘The word “ sauce or condiment Š 
isa thing which, while itself being eaten causes other things to be eaten. 
Therefore while the Death itself is consumed, being a condiment as it were, 
it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be taken here to be the Kater. 
Nor is there any validity in the objection based on the text of the Mund. 
Up. which says that the Lord does not eat and the Jiva alone eats, for the 
prohibition of eating there refers to the eating of the fruit of actions. 
The Lord does not eat the fruit of actions of the Jiva. The Jiva alone 
eats such fruit. That text does not mean that the Lord has no specific 
eating of His own, for the Lord has His own particular objects of enjoyment ; 
as has been explained in the commentary on that verse of the Mund. Up. 

SUTRA 1. 2. 10. 


TAI AUN q (<q (qo N 

gaara Prakarnat, because of the context. «y Cha, and. 

10. And on account of the context also the Eater 8 
Brahman.—4l. 
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COMMENTARY. 
In the Kath Upanigad we read :— 


mieten ara AN JOR | aang: qu 
awe UE: RARA ARE: | 
“More subtle than the subtle, greater than the great, the Atmá is hidden in the 


heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.” 


This shows that the topic is that of the Supreme Self. The force 
of the word “ And ” in the Sútra is to indicate that the Smriti is also to 
the same effect, as says the Gita— 


Tate HR AURA ARA qas wea | 


“Thou art the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru's Self, there is none like to Thee.” 


Adhikarana III.—The associate in the cave is Brahman. 


(Visaya).—In the same Upanisad, valli 3, verse 1, we read :— 
El E Gra Sr E gay E | ORAR UÑA qaqa 
gata 2 = (rarferear 1 


“ There are the two, drinking their reward in the world of their own works, entered 
into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light; likewise, those householders who 
perform the Trináchiketa sacrifice.” 


(Doubt).—Now this text clearly refers to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Prana or the Supreme Self. 

(Pirvapaksa).-—The associate must be either the Buddhi or the Préna 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for either of them to drink the “rita” and thus share in the enjoy- 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Prana, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

(Siddhánta).-—To this prima facie view, the author of the Satra ans- 
wers by the next aphorism, stating that the associate of the Jiva is the 


Supreme Self. 
3 SOTRA I. 2.11. 


TEM RETRATAR ARA Wer rzi een 


gera, Guham, in the cavity, in the heart. qe? Pravistau, the two who 


entered greqrat Átmanau, the two selfs. fè Hi, because. eq Tat, that, CUATE 
Darganat, because of being seen (in the other texts also.) 
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11. The two who have entered the heart, are the 
Jiva-Atman and the Paramátman, because such is seen in 
other texts also.—42. 

COMMENTARY. 


_ The two found in the cavity of the heart are the Jiva and the Lord, 
and not the Buddhi and the Jiva or the Prána and the Jiva. Why do you 
say so? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Kath. Up. I. 4. 7 shews thatthe Jiva isin the heart :— 


i Sey ° 
se 

at sota arar sarsa | War’ fag ar wrafsratsraa | 

a 
qag IA l 

“She who is co-born with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditior Jiva is the spirit side or pole of ereation:-manifestation is from matter).” 


While Kath. Up. I. 2. 2 shows that the Supreme Self is also in 
the heart :— 


e ° ° 
ATAN kaga | maramin ST AAT 
>. l 
At ar arta N | 
“The wise leaves behind joy and sorrow, having known ‘the God by the yoga of 


‘concentration of Self,—Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days.” 


The word “hi” or “because” in the Sútra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “ pibantau”’ is in the dual number meaning 
“the two drink;” while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be understood in the same way as the phrase “ There go the umbrella- 
bearers,” one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
ee direct agent; the other is the causal agent, i.e., to say the Individual Self 
e directly drinks, while the Supreme Self causes the individual self to drink. 
Te The phrase “ shade ” and “light” indicate the difference between the 
| infinite knowledge of the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of samsíra, while the Lord 15 
above samsára. 






SUTRA 1. 2. 12. 


FRUTA q uqi Ú 198 l 


iama Vigesaņât, on account of distinctive qualities. y Cha, and. 3 





— de Te © 


i 
ald 
Yu 

' 

‘ 





Bhásya.] TI PÁDA, III ADHIKARANA, Só. 19 19 


12. Moreover on account of distinctive qualities, the 
associate of the Jiva in the heart is the Supreme Se]f.— 43. 
COMMENTARY. 


and the Lord is the object of meditation. Even in the present text 
also, the words “light” and “ shade ” distinctly point to the fact that 
the Jiva is possessed of small knowledge and the Lord as having all 
knowledge. Moreover the text I. 3. 3, declares in the passage “ know 
the self to be sitting in the chariot” and the body to be the charioteer 
and the passage “ But he who has understanding for his charioteer and 
holds the reins of the mind, he reaches the end of his journey and that is 
the highest place of Visuu.” This refers to Jiva as that which attains, 
and the Paramátman as that which is to be attained. These distinctive 


but the Supreme Self. 


Note.—We give the whole of the first nine verses of the third valli here :— 


wea rast querer dè qerar qc qar | gara maar qafa 
warn tae Rrra: nea: VIVANT TTT | Way 


LE 
FAST SAT | RARA RÍA gurar EM qeq fargrawra waf 
FVA HIN IR | TAREN U SENA KPA TA TÈ: I QA TERETANA 
SIARAN: UNJ: | < < aaga A Saamen N S ü q<q 
Rama waft AER sq gia! a g aaa IARTA q 
SA Il < N Raa deg sa: ETN: | QSTA: MERR aria: 
RANA li Q I 


i. There are the two (aspects of the Lord) the drinkers of truth, existing in the body 
obtained by good works, both dwelling in the cavity cf the heart, in the most highly splen- 
did Param ( i e., Vayu). The knowers of. Brahman and those who perform the five great 
Bacrifices and observe the triple Náchiketa Fire, describe these as shade and the sun. 

2. I know the Lord Vignu, both as the Spirit in the Náchiketa Fire, and ús the refuge 
of all His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of Sámsára,—the Lord dwelling in the shore opposite 
to Bamsára (as the World-Spirit directing the Muktas). 

3. Know thou the Jiva Atma as seated in the Chariot, the body even as the car; the 
Baddhi, as the driver and Manas as the reins, 


80 VEDANTA-SUTRAS. I ADHYAYA. [Govinda 


O o mmm 


4. The wise say that the senses are the horses and the objects their roads ; they 
also say that the Atmá, joined with the senses and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised. his senses are con- 
trolled, like the good horses of the driver. ' 

7. He who is without discriminatiou, and the Manas uncontrolled, being always 
impure, never reaches tho place, but returns again to the world. 

8. But he who discriminates, with the Manas always harmonised and (senses) pure, 
verily he (reaches) that place from which he is not born again. 

9. But the man who has reason for his charioteer, and holds the reins of Manas, 
he reaches the end of the road, that highest place of Visnu. 


== Adhikarana IV.—The Person in the eye is Brahman. 
(Visava).—In the Chh. Up. (1V. 15, 1-4) we read :— 

q asia gaat Exa qa grat tamasanaaaagmenta 
auerarenafiaies at saña sena qa Teeter II R I Gao, AAA T- 
aga qaz, fe alfa mara qaqa aaa a TH AT IR II 
qq z qq quita fk ada aaa aaa aaa areata safe q qq 
àw I a l qq # qq mater fk aay Sag a sg SH AÑO 
ae he i ua ag Ags Gaba afg AA 
ES HEAT: TRES THAT 
aaa sar ra JESA: lll a qar wel WAI 
Zea Rarqa GAA far GH ATARI MITA ATA I € N 


Cia GSAT: BEE l| LG I 
FIFTEENTH KHANDA. 
1. He said: This person who ig seen in the eyc.is the Self, (called Vámana). This 
is the Immortal, the Fearless. Thisis Brahmán. Nothing clings to this. Because (such 2 
person resides in the eye), therefore, if any ono drops melted butter or water on it, 16 runs 
away on both sides (and does not cling to the eye). 
9. The wise call Him the Samyadvama (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 
8. He verily is called Vámani (the Giver of beauty), because; He alone gives peauty 
to all. He who knows Him thus gives beauty to all (beings inferior to himself). 
4. He is also Bhámani (Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. a 
5. Now when such persons die, whether (their relations) perform their death cere- d 
monies or not, they go tothe plane of the Ray, from the Ray-plane to the Day-plane, from 
the Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 4 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from 
Solar plane to the Lunar plane, from the Lunar plane to the plane of Sarasvati, (from 
that they reach to the plane of the chief Vayu) who is her Lord and the beloY 
of God. 
6. He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 


i 
š 
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(Doubt.)—The doub, here arises, whether the person abiding within 
the eye is the reflection of the Self or some Divine Being presiding over 
the organ of sight or the Jiva or the Supreme Self. 


(Párvapakso).—The Párvapaksa maintains that 1t may be the 
reflection of the Self, for the text refers to the person seen as supported 
by the eye, and as directly perceived by a person in the retina of: another, 
therefore, it must be the reflection of that person as seen in the mirror 
of the eye. Or it may be the presiding Deity of the organ of the eye, for 
we find in Bri. Up. 5. 5. 2, such a being describe | 


ATACARON A AR < qq caused gal qe rats 
JARAMA ARA FERRO AAN mag a 
REA galdarmes gets Aa a: wara y R i 


“ Now what is true, that is the Aditya (the sun), the person that dwolls in yonder orb,’ 


and the person in the right eye. These two rest on each other, the former resting with . 


his rays in the latter, the latter with his pránas (senses) in the former. When the latter is 
on the point of departing this life, he sees that orb as white only and those rays (of the sun) 
do not return to him.” 

Or it may be the individual soul or J iva, for when the soul perceives 
an external object through the eye, it for the time being comes in contact 
with the organ of the eye, and so the person in the eye spoken of in this 
Chhándogya text can not be the Supreme Self, but may be any one of 
these three. | 

(Siddránta).—To this the author replies by the following Siddhanta 
Sûtra, demonstrating that the person within the eye referred to in this 
text is the Lord. 

SUTRA,L 2.°18. 


Heal IVAR Wet Il 93 N 
gat: Antarah, the being within. 3qye: Upapatteh, because of the 
reasonableness. 


13. The being within the eye is the Lord, because it 
is more reasonable to construe the passage as applying to 


the Supreme Self than to anything else.—44. 
COMMENTARY, 


The person within the eye can. be nothing else than the Supreme 

Self. Why? Because the description is more suitable to the Supreme 

Self than to anything else. Because the attributes like “ being the Self of 

all,” “ being Immortal,” “being supremely great” (Brahmatva) "being 
11 ` 
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untouched by sin,” “being samyadváma,” &c., are applicable only to the 
Supreme Self. 
NOTE :—The attributes of being Vámani or the leader of all and Bhámani, the All- 


Refulgent, appliéd to the person in the eye are appropriate in the case of the Lord alone. 
SÚTRA 1. 2. 14. 


RART q ç (< 149 N 


emm Stbanadi, the place and the rest. sawam Vyapadegat, on 
account of the statement. Cha, and. 


14. And because there is statement in another Upa- 
nisad, mentioning that the Supreme Self has His abode in 
places like the eye, etc.—45. 

COMMENTARY. 
In the Bri. Up. (III. 7. 18) we read that the Supreme Self has his 
abode in places like eye, ear, &c. 


TIAA Rua NA q saq Ie Ter aM RAR qaq 
A ARANA: l| Le Il 


“He who dwells in the eye, and within the eye, whom the eye does not know, whose 
body the eye is, and who pulls (rules) the eye within, he is thy Self, the puller (ruler) 
within, the Immortal.” 


Now the puller within the eye, ear, &c,, by taking His abode in 


those organs, cannot be any one else, but the Supreme Lord. 
SOTRA I. 2. 15. 


gatakrethrarared A N RIY N 


gu Sukha, happiness. fafue Vigista, qualified by or possessing. ARNM 
Abhidhanat, because of the description. gg Eva, alone. «* Cha, and. 


15. And because the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
| Self, and not the Jiva, who has not joy but misery.—46. 
Re ‘COMMENTARY. 
wit In a previous passage of the Chh. Up. (IV. 10. 5.) it has been said 
ae that joy + is Brahman and space «is Brahman. The Brahman who is | 
described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There- 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person. witbin the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage stating that 
Brahman is Infinite Joy, and the present passage, there intervenes the 
subsidiary vidya called the Agni Vidya or the science of fire, but as this 
. Agni Vidya is subsidiary to Brahma Vidya, it cannot be said to break the 
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context. Therefore, the text Brahman 18 joy (IV. 10. 5.) is connected with 
the present text under discussion, (LV. 15. 1.) in spite of the intervening 
text of Agni Vidya. 
By using the word Visista in the Sútra, it is indicated that attributes 
like Invelligence, Infinity, &e., refer to Brahman. 
SUTRA I. 2. 16. 


cN 
d 
< SW ER 
q Sruta, heard, aqna Upanisatka, Upanisad. mę Gati, way; 
course. srfFšnirarg Adhidhanat, because of the statement. + Cha, and. 

16. And because there is deseription given in this 
passage, of the same sort of salvation, obtained by the per- 
Son who worhips the person in the eye, as is obtained by 


persons who have heard the Upanisad and worship the 
Supreme Brahman.—47. 


COMMENTARY. 

In other texts of the Upanisad we hear of the path called the 
Devayána, on which go the souls of the liberated, who have heard the 
Upanisad and have understood the: mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for the Teacher Upakosala 
describes that the knower of the person in the eye goes by Devayána. For 
he says :—“ They go to light, from light to day, &c.” Since the result as 
regards Mukti is the same, both of the person who knows Brahman and of 
him who knows the person in the eye, therefore, the person in the eye and 
Brahman are one and the same. 

The next Sútra shows that it is not possible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jiva 

SÚTRA 1. 2, 17. 


FATIMA Y, TAT UN LARA 


AAA: Anavasthiteh, on account of non-permanency of abode.. 


aqaa Asambhavat, on account of impossibility. = Cha, and. a Na. not. 
gat: Itarah, the other. 


17. No other being like the reflected Self, ke., is 
meant by the person in the eye for two reasons :—First, 
because they do not have their permanent abode in the eye, 
and secondly, it is impossible for them to possess the attri- 
butes described in that passage.—48, 
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COMMENTARY. 
The reflected Self, &c., do not always abide within the eye, as a rule, 


nor the attribute like ‘‘ conditionless Immortality” is applicable to them. 

Nors :—The reflected Self is seen in the eye, only when another person is near the 
eye, so this has not permanent abode in the eye. Similarly the Sun, tho deity of the eye, 
dees not dwell in the eye, but his rays only dwell therein. So he also has not his perma 
nent abode in the eye. While the Jiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them hag 
his permanent residence there. Similarly the attributes like Immortality, &c., do not apply 
to theae, Therefore it must mean the Supreme Self. 





Adhikarana V.—Tke Internal Ruler 15 Brahman. 


(Visaya).—In the Bri. Up. we read (III. 7. 18.) “He who dwells in 
the eye, whom the eye does not know, who rules the eye from within is 
the Self, the Internal ruler, the Immortal.” In that chapter, this Internal 
ruler is mentioned as dwelling in the earth, the water, &c., and ruling 
them all from within. 


q gia freq grn wa Ù daft aa ver ofr ii a: 
ghar arate q TATA: ü 3 Mise Real anar 
ada TAC Assat THANG a Rana ll g il ARCA 
gata At Terie: WAT sea WANG A MATAARA: Il 


‘He who dwells in the earth, and within the earth, whom the earth does not know, 


. whose body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal.’ 


‘He who dwells in the water, and within the water, whom the water does not know, ` 
whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal.’ | 

“ He who dwells in the fire, and within the fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, he is thy Self, the puller (ruler) 
within the Immortal.” 


(Doubt).—Now arises the following doubt :— 
Is the ruler within, mentioned in the above and similiar verses 12 
the Bri. Up., the Pradhána or the Jiva or the Supreme Self. 
(Parvapakga).—The Pfrvapaksin says: “The ruler within is Nature, 
for she controls the whole universe within, and because the cause is always ` 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the Pradhâna 
or matter, therefore Pradhána is meant in this passage. Moreover, this Í 
E AI Pradhâna, though non-intelligent, is said to be the Self or Atman, because 
dre >= it is the giver of all happiness, and so figuratively is called Atman, or be 
cause it is all-pervading therefore, it is called Atman ; and as it is Eternal, 
itis very appropriately called the Immortal. Or this ruler within may 
bea Jiva, Some highly evolved yogt, who enters easily into the hearts 
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of others, and with equal ease vanishes therefrom, through his 
occult powers, and so he may very well be called the Invisible Inner 
Ruler, and the words “ Atman” and “ Immortal” may also be very gppro- 
priately applied to such a Jiva, without recourse to figure of speech. 
Therefore, the Ruler within is either Pradhána or a highly evolved 
yogin. 

(Siddhánta).—This objection the author answers by the following 
Siddhánta Sútra, declaring therein, that the ruler within is the Supreme 
Self and not Prakriti or Jiva :— 

SUTRA I, 2. 18. 


ATAR qz ASIA U2 RIEN 


aat Antaryami, the ruler within, afyearfey Adhidaivadisu, in the 

Devas, &c. aq Tat, His. yH Dharma, attributes “ayer Vyapadedat, 

because of the statement. i F 

18. The ruler within referred to, in the Upanisad, 

in respect to the Nature Forces like earth, &c., is the 

Supreme Self, because His attributes are distinctly pointed 
out in that Chapter of the Upanisad.-—49. 

COMMENTARY. 

The ruler within spoken of in the Bri. Up. verses as ruling from 
within, the Nature forces, like the earth, air, water, &c., and the psychic 
forces like mind, senses, &c., can be none else than the Supreme Lord, 
for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and prevades them and is supremely wise, and full of wisdom and bliss, 
All these are the attributes of the Lord, and cannot belong to matter. 
or to any individual soul how high soever. | 

SUTRA L 2. 19. 


+ < Ma Was TAA ü ç IQ 1 ee W 


7 Na, not. « Cha, and. eara Smarta, taught in Smriti only, namely the 
Pradhana ana.the Jiva, all that is not Sruti is Smriti, namely everything else 
than Antaryamin, waq wi A-tad-dharma==not-its-qualities, #.¢,, not Pradhana’s 
qualities. wfterqra Abhilapat, beeause of the declaration. 


19. The Antaryámin is not the Pradhána or Jiva, &c., 
because there is a declaration of qualities not belonging 
to them,—d0. 


` 
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COMMENTARY, 


For the reasons already given, the Smárta, the thing not men- 
tioned in the Sruti passage of the Bri. Up., but in the Smriti, namely, 
the root of matter &c., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein: which cannot possibly belong to 
matter or Jiva :— 


TER qera: nr EA Faw rat aaa sitar aet- 
Rear asista mur fado a WATANETTA SM STATA | 


“Unperceived but perceiving, unheard but hearing, unknown but 
knowing.” “ There is no other seer but he, there is no other hearer but he, 
there is no other perceiver but he, there is no other knower but he. This 
is thy Self, the Ruler within, the Immortal. Every thing else is of evil.” 
(Br. Up. (Il. 723). Every thing else than the Antaryámin is smárta, 
namely, a thing not specifically mentioned in the above antaryámin 
passage. For the attributes like the hearer of all, £c., cannot belong 
either to the Pradhána or the Jiva. 


SÚTRA 1. 2. 20, 


IEA fe Waqar ü e€ R Ret 


ark Sarira, the embodied, the individual self of a yogin. @ Cha, and, 
añ Ubhaye, the both, namely, both the Kanvas and the Madhyandinas. sfà 
Api, even, also, fẹ Hi, .because, wea Bhedena, by difterence. waa Enam, 
this, namely, the Antaryamin. wia Adhiyate, read, speak of. 


20. The soul of the yogin is not the Antaryámin, 
because both recensions read it as different from it.—5l. 


COMMENTARY. 


The word “not” of the preceding Sútra is understood here also. 
For the reasons already given, the soul of an advanced Yogin also, 
cannot be the Antaryámin of this passage. Because both the Kánvas 
and the Madhyandinas read, in their respective recensions, this Antaryá- 
min, as different from the soul of the Yogin. The Kánvas read “ yo 
vijñânam antaro yamayati?: “He who dwells in the Vijnana, namely, 
the Jivátman, and controls the Jiva.” The Madhyandinas read :—“ Yah 
átmánam antaro yamayati,” “he who dwells in the Self, and controls the 
Self.” Therefore the Ruler within is Hari alone, The Subála Up., more- 
over, states directly that the Pradhána and the J iva, constitute tlie body 


of the Highest Lord. For it cays that he has the earth, water, fire, wind, 
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ether, the Avyakta (Pradhána) and the Aksara (Jiva) as his body :—“ He, 
the Inner Self of all, the divine One, the One God Narayana.” The text 
of the Subála is :— 
_ BRN RR garat wa ger Fast qeq grat ace a: grina 
ATA q GRA = ae ll 

“ Within the body, placed in the cavity, the Unborn, the One, the 


Eternal, whose body is the earth, who moves within the earth, whom 
the earth does not know, «e.” 





Adhikarana VI.—The aksara is Brahman. 
(Visaya).—In the Mundaka Up. we read :— 


o ° 

aq QÇ Tq E ie eo | TATE LIAM UA TAA AAA aT 
aqui Ra fry cane gaw agaa ARAN aaa efter: | 

“Bhe higher knowledge is that by which the Indestructible is apprehended. That 

which cannot be seen, nor seized, which has no genus or species, no eyes nor ears, no hands 


nor feet, the eternal, the omnipresent, the infinitesimal, that which is imperishable, that 
it is which the wise regard as the source of all beings. (Mund. Up. L 1. 6.) 


© 
SS qaq: sr E EAA: Tat eT 
Qld: WI ll Ql. 
That heavenly person is without body, is both without and within, not produced, 


without breath, and without mind, pure, higher than the high Imperishable. (Mund. 
Up. II. 1. 2.) 


(Doubt).—Here arises this doubt: are these two sentences descrip- 
tive of the Prakriti and the Purusa of the Saéhkhyas respectively, or 
whether both denote the Highest Self, only. 

Púrvapalesa.—The Púrvapaksin maintains that the first refers to .the 
Prakriti, because it enumerates attributes all of which are applicable to 
matter, and none of them contain attributes such as seer, &c., which 
would denote an intelligent being. Moreover the word Yoni, translated 
as source, denotes also the material cause of anything; and therefore the 
Imperishable or aksara of that passage is pradhána or Prakriti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakriti, which is also called Imperishable, bat 
undergoes all modifications. Therefore, the two Imperishables of these 
two passages, denote the Pradhána and the individual soul respectively. 

(Siddhánta).-—This prima facie view is set aside by the next Sátra. 


SUTRa 1, 2. 21. 


ACTANAUAt Tae: WELL Ae 
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aww a i RÁ 
mia Adrisyatva, invisibility. of Adi, and the rest, beginning with. 
gua: Gunakah, one who possesses the quality, Adrisyatvadi-gunakah, being 
that which possesses the qualities of invisibility, &c. af: Dharmokteh, 
because of the mention of attributes. 


21. The being possessing the qualities of invisibility, 
&c., is no other than the Highest Self, for the text declares 
attributes which belong to the Highest Self only.—52. 
COMMENTARY. 

In both these passages, that which possesses the attributes of 
invisibility, &c., must be understood to be the Highest Self, because they 
mention qualities which belong to Him alone. Thus Mund Up. I. 1. 9. 
says :— 

q: GER: Garay MARI TT: | AANA ATA BIASES saa | 
“ From him who perceives all and who knows all, whose brooding (penance) consists 


or knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food).” 


The attributes like All-knowing, &c., beloug only to the Highest Self 
alone. Similarly, the attributes like “heavenly,” “formless person” of Il. 
1. 2. are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to the Highest 
knowledge or pará vidyá,so also it must refer to Brahman and not to 


Pradhána or Jiva. 
SUTRA I. 2. 22, 


Ex EA aad ver 13931 


Arqua Visesana, distinction, qualifying attribute, such as Omniscient, &c. 
Wasqqeupara Bheda-vyapadegabhyam, by pointing out of difference, such as the 
Heavenly Person, &c. Cha, and. T Na, not. gaat Itarau, the other two, %£z,. 
the matter and the souls, the Prakriti and the, Purusa of the Sankhyas, 


22. The distinctive attributes (like Omniscient, &c., 

differentiates the Highest Imperishable from the Lower Im- Š 

SES perishable called the Pradhâna), while the pointed references š 

ss to him (as the Heavenly Person, without body, etc.) differen- : 

| tiates Him (from the other person called the Jiva), therefore, 
none of these two is intended in those two passages.—53. 

COMMENTARY. 
In those two passages, the reference is not to the Prakyiti and Purusa 


because there is a distinction as well asa difference mentioned therein. 
The section distinguishes the Algara which is the source of all, from the 
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Pradhane, by the specificepithets of Omiiscient, &c., aud differentiates this 
Aksara from the individual soul, by the attributes like “Heavenly Person, 
without body,” etc. Therefore in both these passages, the Highest Self, 
the Cause of all, has been described, and must be go understood. 

SOTRA I. 2. 23, 


AAA ü 2121 BN 


eq Rapa, form. gqearary Upanyasat, because of the mention because of 
the imagining. « Cha, and. 


23. And because a form has been declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jiva.— 54. 

COMMENTARY. 

In verse III. 1. 3. of the Mundaka Up., a form has been described 
which is the specific form of the Lord; therefore, the Aksara, the source of 
all beings, whose form is so described must be the Lord. ‘That verse is as 
follows :— 


Tal GT: aud ra Pu qaq wearing | qar feat quan 
Rega Fraga qaq erage I 


“When the seer sees the golden coloured Creator and Lord of all the world, as the 


person who is the source of Brahma, then he is wise and shaking off good and evil, he 
reaches the highest similarity free from passions.” 


The form thus described is neither of Prakriti nor of the Jiva. 
But how do you know that this golden coloured form is of the Lord 
alone, and not of anything else? This question is answered by the next 


Sñtra:— SÜ TRA I. 2. 24. 


THU WEP AVN 


gama Prakarnat, because of the context. 

24. The ‘context also shows that the form above des- 
cribed, is that of the Lord and not of any inferior entity.—55. 
COMMENTARY. 

The Smriti also explains this text as referring to the Lord. Thus the 

Visnu Purána (VI. 5. 65. &c.) says :— | 

à Peet aras qf creat afer AR ARA ( Tey 
agana sasana | APRA alway ú fry 
ada Fred qaaa | Tera qa: Ha SES 
RE GU AIA a a anta qet aq fret: wi 
TAA | ALT ATAL ENNÅ TARAR: | TAHT ATT SHAT TATA: | 
ae fanfare Saeed TSA ACA: | BAA Aa AMMA TAAT AAA N 

12 
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“The Srutis of the Atharvanas in the Mundaka Up. dedlare that two sciences ought 
to be known, the highest or the pará vidyá by which the Imperishable is reached, and the 
apará vidyá consisting of Rigveda, &e. This Imperishable is unmanifest, without decay, 
Inconceivable, Unhorn, Unchangable, Indefinable, without hands and feet, without form, 
All-powerful, All-pervading, Eternal, Source of all beings, without cause, pervading every- 
thing else, not pervaded by anything, from whom every thing proceeds ; that verily the 
wise see; that is Brahman, that is the supreme goal, that ought to be meditated upon by 
all, who desire emancipation. That which the Sruti declares as the highest seat of Visnu 
is this subtle Brahman. He is known by the term Bhagavat, and this Imperishable is the 
essential form of the Highest Self. The term Bhagavat denotes this first Imperishable Self, 
Thus the essence of the human soul has been described. The Jiva that knows this 
Supreme Truth, knows the Highest Truth, all other Truth is lower knowledge and falls 
"nder the head of Traividyá.” 


Adhhikarana VIL.—Vaisvánara is Brahman. 


(Visaya.) In the Chhándogya Upanisad, Fifth Adhyáya, we read as 
follows :— 


Ta Mura dea: Qrəfafcarerst again aa: aa 
qa apaaufaea dd agast maa: qe ÁTATIAMSA: Fr d 
SE os E ca 
MAM RRA Ty RAMA s era RN A E 
ansan A AAA mararər AEN A agkra serge 
Rca MAGMA WA ara taa aras da: 
SAA AMAT HARE Tay NANSA ass gram: I e I Feat 
EMH: PARO FRIA Y € Ma: EA sar ad Ar staq> F 
saai armas dd AR war geqaratd anats- 
nica aaa RAR wa gent WARTS RNE wag A wad 
da 191 & treads Rania qgeagatay, Ëq watmi Darata 
STENT ata at agtfa i < ú qta raa mad: ransa ae 
Amara qua Rani aaa tio I 

ARAT: WS: Hl Le Il 
ELEVENTH KHANDA. 


1. Prichínasála, son of Upamanyu, Satyayajiia, son of Pulusa, Indradyumna, son of 
Bhallava, Jana, son of Sarkaráksa,and Buiila, son of Asvatarsva, these five great sacrificers 
and great scholars met once together and held a discussion as to “whois our Self (the 
Lord to be worshipped) and what is Brahman.” 

2. ‘they decided (to So to Uddálaka, saying): “Sirs, there is that Uddálaka, son of 
Aruna, who at present knows best this Atman called VaiSvánara. Well, let us go to him.” 
So they went to him. 

8. But he decided: “those great sacrificers and scholars will put questions to me 
and I cannot tell them all: therefore let me recommend another teucher to them.” 

4. He said to them: “Sirs, Asvapati, King of Kekaya, knows at present best this 
Atman called Vaisyanara. Well let us go to him,” They went to him, 
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5. When they arrived, the king caused proper honors to be paid to each of them 
separately. In the morning after leaving his bed, he said to them : “(What makes you 
come here ? Are you troubled by had men? But there are no such people in this land). 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for} 
Iam going to perform a sacrifice, sirs ; and I shall give you, sirs, as much wealth as I give 
to each Ritvij priest. So stay here, please.” 

6. They replied : “ May (your honor) tell (us) through what means aman may attain 
(release); You know at present the Supreme Self Vaisvanara. Tell us that.” 

7. He said to them “I shall give you an answer to-morrow.” They Went again to him 


next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 


Wena s Arama de Ra arr caffe trate gas 
TAT o Bd wawara ES ETIA We lH 
aera agate fares va Rei wae sada ES q qatiwaq 
PATENTE Fal aa area de Rara qat aaa area 
gfe H Q n 

They TTA? AVE: l 99 Il 
TWELFTH KHANDA. 


1. “Aupamanyava! Under what name dost thou worship the Lord Vaisvánara ?"’ He 
replied : “ As Dyu only (sportful), O holy king,” he said. “The Lord Vaisvánara that thou 
worshippest is called Sutejas. Therefore in thy house there are seen sons, grandsons and 
great-grandsons. 

2. Therefore thou eatest food (Le. art healthy) and seest pleasant objects (pros- 
perous). Whoever worships thus that Lord Vaisvánara becomes healthy and prosperous, 
and has Vedic glory in his house. But this (Dyu) is only the head of the Lord, and thus 
your head would have fallen (in a discussion) if you had not come to me.” 


qa trata daa RIERA s AANE aa are 
SS E E o ay 
Rpaad He qua Il ° asa cratfrstrseaqre ae real 
quí a ATA ATL so q CARA AMERO A A 
afer trarareisatasaernt ana gf il 2 1) 
Cat TATA: As: I LAN 


THIRTEENTH KHANDA. 


1. Then he said to Satyayajña Paulusi: “O thou eternally elect! under what name 
dost thou worship the Lord Vaisvánara ?” He replied, “As Aditya (the Lord in the sun 
and attracting all): O holy king!” He said the Lord Yaisvánara that thou Wworshippest is 
called Visvarúpa, the All-secing. Therefore, in thy house is seen much and manifold 
wealth, | 

2. There are cars yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord Vaiévénara, becomes healthy 
and is prosperous and has Vedic glory in his house. That, however, is but the eye of the 
Lord. You would have become blind, if you had not come to me.” 
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21 MANIATIS med ATT = AATE A ayaa AA 
aaa dra & grament Parad d AAMA JNE TERR YA 
mafa ganara aa aaa aaa qa fa 
HUA saras FI a aaa aca rua aaa wf 
har mua ama aa amara gfe i R 1! 

q agga: que: 11 28 1 
FOURTEENTH KHANDA. 
i Then he said to Indradyuwna Bhillaveya: “O Vaiyaghrapadya! Under what 


‘name dost thou worship the Lord Vaigvánara ?” He replied : “ As Vayu (the Lord ir Vayu 


and called knowledge-life), O holy king!" He said: “The Lord which you meditate on is 
the Lord Vaisvanara, called Prithagvartma (the unusual, the mysterious). Therefore 
offerings come to you in mysterious ways and rows of cars follow you. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus the Lord 
Vaigvánara becomes healthy and prosperous : has Vedic glory in his house. That, how- 
ever, is but the breath of the Lord, and your breath would have left you, if you had not 


come to me.” 

30 Prat ay WNT s: AEREOS versa ar ate 
ads Š age aran aad d AMARE daa Aa A < 
Pu @ il 2 1) mean aaa Bureau MY AAA saadi FS Y 
qaqam Dargar ERAT aaa ee Ara SES UA Gl 


ama wf ll R II 
qia qaga: AT: II Qu N 
| FIFTEENTH KHANDA. 

Then he said to Jana: “O Sarkaraksya! Under what name dost thou worship the 
Lord Vaigvánara?” He replied: “As Akasa (All-light and support of ether): O holy 
king.” He said: “The Lord that thou worshippest is the Lord Vaisvanara called Bahula 
(full). Therefore you are full of offspring and wealth. 

2. Therefore thou art healthy and prosperous. Whoever worships thus the Lord 


Vaisvanara, becomes healthy and prosperous and has Vedic glory in his house. That, how- 
ever, is but the trank of the Lord, and yonr trunk would have perished, if you had not 


come to me.” 


qu trata afeeapaattha JA A ARRANCA Y Amar 
qa tas Š cuca anda AMARGURA q TRA 
gfearafe l! z !! as aaa frames qe Ma wae sud FSO 
q ane parara zas a e data af aca 
amar qe H 2 tl 
afar NTT: AIS? 11 VE I 
SIXTEENTH KHANDA. ` 
1. Then he said to Budila Asvatarasvi: “O Vaiyághrapadya ! Under what name dost 


thou worship the Lord Vaisvanara?” He replied, “As Apas (the Lord pervading the water, 
and called Apas or All-pervading ”:) O holy king.” He said, “ The Lord that thou wor- 


shippest is the Lord Vaisyinara called Rayi (the delight maker). Therefore thou arb 


ES , => _ wealthy and flourishing. 


ÓN a 
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2, Therefore thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvánara becomes healthy and prosperous, and has Vedic glory in his house. That, 


however, is but the loins of the Lord: and your loins would have broken if you had not 
come to me.” 


aa OTAN tata ARAS e fa qua 
aaaf raqraq & ge ardua dera offs 


saa = qayaq 120 sea qsaf8 feas ue fq mua 
AAA FS Y Aaaa MERA wal aaa fa. ears ae, 
dara ai ama afer i! 2 1 


gf SATA: AVE: |! 29 1! 


SEVENTEENTH KHANDA. 


1. Then he said to Uddilaka Aruni “O Gau.ama! Under what name dost thou wor- 
ship the Lord Vaisvánara ?” He replied as Prithivi (the Lord supporting the earth,and 
called so because He is vast), O holy king.” He said: “The Lord that thou worshippest, 
is the Lord Vaisvánara called Pratigtha (firm stay). Therefore, thou standest firm with 


offspring and cattle. 
2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvanara becomes healthy and prosperous, and has Vedic glory in his house. Those, 


however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to me.” 


ara anA š == qu gata carat Rasa sedated 
IRIARTE Png TA A Ady Sey a y UAAR- 
eae || ç il EE DA qe a g past: 
TIM: graan arar ayer arta chy: ea qrerac qw ASA 
afeecad mee AAAS MATA? | Q II 


ALga: ATT l| Le ll 
EIGHTEENTH KHANDA. 


I. Then he said to all six of them : --“ Now you verily knowing this Vaisvanara Lord 
as if many, eat your food (i. e., have got your small reward) But he who worships this 
Lord Vaisvanara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, nd in all selfs. 

2. Verily of that Lortl Vaisvánara, the head is the Good Energy (of thought), the 
eye is All-seeing, the breathis All-moving, the trunk is the Space containing All, the 
bladder is tho Rayi (matterin the Astral), the feet, the earth; the chest, the altar; the 
hairs, the grass; the heart, the Garhapatya fire, the mind is the Anvaharya-fire, and the 
mouth the Ahavaniya-fire. 


aaga IAEA Aut cama ol RN 
an aurea la gata aye tala ay qe erequentzer 


¿aaa fafa cat anes RRA aaa 
gaf saar Teac ea ARA RA l au 


QUARTER AH: | Le ll 
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NINETEENTH KHANDA. 


1. At the timo of eating, the first morsel that is taken should be considered as a 
Homa material. The first oblation that he offers let him do so with the Mantra “ Pránáya 
Sváhá.” Then Prana is satisfied. 

2. When the Prana is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied; when the sun is satisfied, the consort of Vayu (Dyau) is satisfied; when the 
consort of Vayu is satisfied, the Lord of Wisdom and Bliss is satisfied. The Dyaw (consort 
of Váyu) and sun rule (the Eastern gate). When he, the Lord is satisfiod, then follows the 
satisfaction of the sacrificer, with his offspring, and cattle, and he gets health, and energy 
and intellectual splendour. 


aa at Barat agarat agama RAR AMARE AR 
qa as qa ma qa aqnreqafa aaa gate Ramat fay 
qaán Resa gaga aaan Rg aqata anga gale saar 
qa THA Rar 1 
aha Kia: avg: 11 20 11 
TWENTIETH KHANDA. 


1. Then when he offers the second oblation let him offer it saying : “ Vyan&ya Svaha.” 
The Vyàna is satisfied. 

2. When the Vyána is satisfied, the Ear is satisfied ; when the ear is satisfied, the 
Moon is satisfied: when the moon ig satisfied, the consort of Vayu (Dis) is satisfied, when 
the consort of Vayuis satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied. The 
(Dis) consort of Vayu and the Moon rule (the Southern Gate). When the Lord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cattle, and he gets magnani- 
mity, bliss and Vedic splendour. 


qatiga aura agama emata aga 112011 wq 
qa aaa ata sss cafe git cafe yal 
gaat akasa ga amarrar aaa care sara I 
Rara Qsrar añ I! R !! 
CAH BIT: |] 22 l 
TWENTY-FIRST KHANDA. 


1. Then when he offers the third oblation let him offer it saying “ Apanaya Sváhá.” 
The Apána is satisfied. 

2. When the Apána is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire is satisfied, when the fire is satisfied tho Prithivi is satisfied ; when the Prithivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prithiviand firerule (the Western 
Gate). When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 


au at agd at A A RR RR A 
quí aga af qa RR e qa Ara Rear fq 
qual asa MU qara Rsa Ra dama qaía sanar 
pas AMAT RATTAA U Q 1 


afer efter: WE: |) 22 1) 
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TWENTY-SECOND KHANDA. 

1. Then when he offers the fourth oblation, let hi 
Thus the Samána is satisfied. 

2. When the Samána is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied; when Indra is satistied, Vidyut (the consort of Vayu) is satisfied; when 
the consort or Vayu is satisfied, the Lord of Wisdom and Bliss is Satisfied. Vidyut (the 
consort of Vayu) and Indra rule the Northern Gate. When the Lord is satisfied, then the 


sacrificer is satisfied, along with his offspring and cattle, with health, energy and intellec- 
tual splendour. 


We OT saat siwara ETA eases AST aA I 9 ll sara cary 
EA art RRE gale a arar 
grata dara gate saar ara aver AR il 2 1 

ea AT: AE: 1] 2B I 
TWENTY-THIRD KHANDA. 


1. Then when he offers the fifth oblation, let himoffer it saying “ Udánáya Svah4.” 
Then the Udána is satisfied. 

2. When the Udina is satisfied, the Váyu is satisfied, when the Váyu is satisfied, the 
Akása is satisfied, the Lord of Wisdom and Bliss is satisfied. The Vayu and Akdsa rule 
(the central or Upper gate). When the Lord is satisfied, then the sacrificer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 


SEI E UE ES sd 
` : se ~ z 
aa q qaqaq Rara gala qe aay Bray MIG TAG adang q 
wale l R i Tea Tena ste welts; RUE ae gear: seat y 
qaqaq arias Saa 11211 aag iaaa AEREA 
Rugat darea TATA aay aa a wate: 11 9 11 qw ara 
° Q 5 
AST ATAT TA WAT Tass AÑ RARA ERRE E Ne 
Ay 
git AGRA: Bes? | RB II 
TWENTY-FOURTH KHANDA. 
He who, not knowing this Lord Vaisvanara offers an Agnihotra, he is like unto that 
person who removing the live-coals, offers libations on dead ashes. 
2. But he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the souls animating all bodies in all worlds. 
3. As the tuft of the Ishiká reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 
4. Therefore, indeed, if such a knower gives what is left of his food to a Chandála 
even, it would be offered in the Vaisvanara Self of the Chandála. 
5. On this is the following stanza :—As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Chh. Up. V. 11. 1 we read “what is our Self, what is Brah- 
man” and again YV. 11.6, “You know at present that Vaisvánara Self 
tell us that” and further on V. 18. 1, “But he who meditates on the 
Vaisvánara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs,” (Chh. Up. V. 11. 6and V. 18. 1. Further on we find a des- 


cription of this Vaisvánara fire in the following terms (Chh. V. 18, 2, &c.). 


m offerit saying “ Samánáya Sváha.” 
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“Of that Self called Vaisvanara the head is called the Sutejas, the 
eye is Visva-rapa, the breath is Prithakvartma, Ec.” 

(Doubt).—Now the doubt arises, what is this Vaisvanara fire. Is it 
the fire, by whioh the-food that is eaten is digested, or is it the Divinity 
called Agni, the presiding deity of fire, or is it the elemental fire, or is 
it Lord Visnu. For Vaisvanara is used in all these four senses, and since 
it is a common term, its meaning is not well defined, and may mean any 
one of these four things. To this objection the next Stra gives the 
following reply :— : 

SUTRA I. 2. 25 


ATA arar ü ç PUR l 


gatat: Vaigvanarah, the (God called) Vaigvánara. The term Vaisvanara 
denotes Brahman. He who contains all men. armar Sadharana, common 
UH Sabda, term or word àra Vigesat, because of the distinction. 


25. The term Váisvánara in the Chhandogya pas: 
sage V. 11. 6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvánara is qualified by epithets which 
are distinctive attributes of the Lord. —-56. 

COMMENTARY. 

The Vaidvanara of the Chh. Up. passage denotes Visnu, because 
the common term is qualified there by the attributes of Visnu. The sense 
is this, that though this word Vaisvánara is used in those passages as a 
general term, yet it denotes Visnu. Because common terms like “heaven 
is its head,” &c., when qualifying this Vaisvánara, restrict its scope to 
Visnu. Asthe common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
of Vaisvanara is such which can only be obtained from the knowledge of 
Visnu. Thus that text says “ As the fibres of the Isika reed when thrown 
into the fire, are burnt, thus all his sins are burnt” (V. 18. 1. & 24. 3): 
Now the burning of sins, is a distinctive mark of Visnu, for no one can 
burn away sins but He. Therefore, Vaisvánara means Visnu. Moreover, 


. 

7 . Fi A š: x 

3% y etymologically also, the word Vaisvánara may mean Vismu; for 16 E 

E Š composed of two words Visva meaning “all,” and nara meaning “men; 

R namely, “He who contains all men within himself” and such a Being 15 ` 
INP EG AS | 







Visnu. 







SÚTRA 1. 2. 26. 


ERATUAJTA ARA ü ç (Q ( <Š N 


PS ear Smaryamánam, mentioned in Smriti, srgarqag_ Anumánam. infe- 
pe rence. mg Svat, may be alg iti, because. | 
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26. The Smriti text may also be an inferential mark 
of the Vaisvánara being the Highest Self.—57. 
COMMENTARY. 

The word “iti” denotes a reason. In the Bhagavad Gitá (XV. 14) 
the word Vaisvánara is expressly applied to the Lord. sr Fam Jat 
muat awaq: “L having become Vaisvanara, take possession of the 
bodies of breathing things.” Here a truth about Visnu is declared, in 
a Smriti passage, and from it we may infer that the Vaisvanara Vidya 
taught in the Chh. Up. also refers to this mystery of Visnu. Hence 
Vaisvanara is Visnu. 

In the next Sfitra, the author removes the doubt, that the Vaisvánara 
may denote the gastric fire. 

SUTRA I. 2. 27. 


UME MHA: Meters at tax Tareas 
ARMAR Teg WI 1 RL VON 


dera: Sabdadibhyah, on account of the words, %c. wat Antar, within. 
atastarg Pratisthanat, because of abiding. Cha, and. Afa Neti, not so, Se 
Chet, if. «y Na, not. qur Tatha, thus. Efe Dristi, meditation on Visnu. sqaure 
Upadesat, because of being taught. wąs Asambhavat, because of im- 
possibility. gaqt@ya Purusa-vidham, having the shape of a man. wie Api, 
also. «Y gaa Cha enam, and Him. wftay Adhiyate, they read. 


27. Ifit be objected that Vaisvánara cannot be 
Visnu, because there are express words stating otherwise, 
aud because it is described as abiding within the body of 
man, we say, no; because meditation on Visnu is thus 
taught : because it is impossible that it should denote any- 
thing else in this passage ; and lastly, because they describe 
Him as having the shape of a man.—d8. 

COMMENTARY. 

An objector says: Vaisvanara cannot be Vignu, for two reasons, 
first there is an express text saying that Vaidvanara is fire; and secondly, 
itis described as abiding within the body, and performing some func- 
tions therein. For says the text:—“ Ayam Agnir Vaisvanarah” this 
Fire (is) Vaidvanara. Here the two words “Agni” and “ Vaisvanara”’ 
are shown in case of apposition, moreover in the section under discussion 
we find “the heart is the Garhapatya fire, &.” (Chh. Up. V. 18. 2.). 


It represents the Vaisvánara fire as abiding within the heart, and 
18 
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constituting a triad of sacred fires. Moreover, further on, it is shown that 
this Vaidvanara is the fire on the altar of the heart, in which internal offer- 
ings to Pránas are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons Vaisvanara 
is not Visnu. 

The present Sútra answers all these objections. The Vaidvanara 
is not the gastric fire, because Visnu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. Ifit meant the gastric 
fire, then the description of the heaven, &c., being its head, would be in- 


appropriate, so also the Vajasaneya Bráhmana declares :—q ay Mana . 


car gua guisa: aaga Ag U “He who knows this Agni Vaisva- 
nara, shaped like a man abiding within man.” (Satapatha Br. X. 0151: 
If it meant the gastric fire, it would no doubt harmonise with the des- 
cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Visnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that Vaisvanara of this passage 
means the devatá called Agni, or the elemental fire. 


SUTRA I. 2. 28. 


BA q RAAT MAT N I LR IREN 


wa gq Ata eva therefore, for this reason also. 4 Na, not. aat Devatá, 
the presiding deity of fire. ga Bhútam, the element of fire. «Cha, and. 


28. Forthe same reason Vaisvánara is not the pre- 
siding deity of fire, uor the element fire.—59. 


COMMENTARY. 

An objector says: The presiding deity of fire is a mighty being, 
possessing great lordliness, power and heaven, &c., may very appropriately 
be its head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow- 
ing mantra of the Rig Veda shows that Agni also possesses the same 
attributes :—(Rig Veda X 88. 3) :— 


a agar quel agan teat =u 1! 


“ Who in the form of sun pervades the earth, the heaven and the interspace, that 
Fire, &.” 


To this: objection, we reply, that for the reasons already given, 
Vaisvanara is not the deity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt, in the mantra above quoted, Agni is spoken of iu 


very high terms, but they are mere wards of praise and should not be — 


taken in their literal sense. 
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NOTE :— We rather think that Agni praised in hymn 88 of Book X of the Rig Veda 


may very well mean the Supreme Lord or His first begotten, tke Anointed, the Primal 
Sacrifice, 


The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word Vaisvánara. This is the opinion ot 
Jaimini and the author mentions it in the next Sútra. 

SUTRA I. 2. 29. 


ARMAR Ae: 9121 rey 


arara Saksat, directly. aq Api, also. aaya Avirodham, no objection ; 
no contradiction. sap: Jaiminib, the sage Jaimini. 

29. Jaimini is of opinion, that-the word “agni” di- 
rectly may denote the Supreme Brahman, without any con- 
tradiction.—60. 

COMMENTARY 

As the word Vaisvánara literally means “He to whom belong all 
men, or “whois the leader (nara) of all (visva),” so the word agui and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “agi” togo ; with the suffix ‘ni.’ MR: ART: 
Agni thus means :—“ He who leads others” or “who gives birth to all 
others.” Afgayati iti agnih: “the producer or generator of all,” or 
agre nayati iti agnih. Therefore etymologically the word agni means 
Visnu, and so there is no contradiction in the phrase “ agnih vaisvanara;” 
for both mean the same thing. 

In the above passage of the Chhandogya Upanisad under discussion, 
agni vaidvánara is described as having the size of a span. How can the 
non-limited Brahman, be limited by the measure of a prádesa or a span ? 


To this objection the author answers by the following Sútras :— 
SUTRA 1. 2. 30. 


ST Sq b TOTI: 9 | Q 1 3° |l 


ara: Abhivyakteh, because of manifestation. Ef [ti, thus. SMA: 
Agmarathyah, the sage Ágmarathya. 


30. The sage Asmarathyah is of opinion that Vais- 
vánara is represented as having the measure of a span, 
because thus He manifests himself in the heart of His 
devotees in meditation.—-61. 

COMMENTARY. 
The devotees who meditate on Brahman in their heart as having 
the size of a span, see him of that size, because He manifests himself to 
them in that form. ‘This is the opinion of Asmarathya, 
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SUTRA I. 2. 8L 


HASTA AMAT: WIVTU | 


Saa: Anusmriteh, because of remembering or meditating. gf Iti, thus, 
aR: Badarih, the sage Badari. 


31. The sage Bádari is of opinion, that this measure 
of a span is a mental device, to facilitate meditation.—62. 


COMMENTARY. 


The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotus of the heart, the man involuntary associates him 
with the size of a span. ‘This mental association or suggestion or 
anusmriti is the cause why Brahman is called prádesa mátra, the measure 
of a span. This is the opinion Of Badari. 


SUTRA I. 2. 82. 


AIA aA ARRE TAA NIT RRA 


equ: Sampatteh, because of lordliness or majesty. gf Iti, thus. RARA: 
Jaiminih, the sage Jaimini. gat Tatah, in this way. fe Hi, because. mui 
Dargayati, (the Sruti) shows. | 
32. According to Jaimini the Brahman is said to be 
ol the measure of a span, on account of His mysterious 
powers, and because the Sruti, in other passages, shows 
that the Lord possesses such powers.—63. 


COMMENTARY. 


Though the Lord is all-pervading, yet He is said to have the 8120 
of a span, because of His sampatti or lordliness and: possessing incon- 
ceivable mysterious power, by which He can appear as such, and this 
span-body does not limit or condition Him. This is the opinion of 
Jaimini. ‘The reason for this is that there are direct texts showing that 
the lord possesses such trascendental powers. As says a verse: 

x I. “He is one Govind whose form is sat, chit 
and ânanda.” UNS eagat a aA. Who though-one, appear 
in manifold forms.” The texts like these show that on account of His 
inconceivable power, apparently contradictory attributes are co-existent 
in Him, Such as though He is knowledge, He appears as having 8 body, 
though He is one, He appears as many, &c. This will be explained 
in greater detail as we proceed further. Though all-pervading there is 
no impropriety in ascribing to Him a limited form. 7 
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SÚTRTA L 2. 83. 


arta BAMA Il 9 1341331 


saara Âmananti, they recite, record or declare. * Cha amd. gag 
Enam, this, the inconceivable power, sfèa Asmin in that, in Him. 
33. They (the Atharvanikas) recıte a text with regard 
to Him, as to this power.—64. 
COMMENTARY. 


The possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundaka Upanisad He is said to be without hands or 
feet, yet seizing all and going everywhere (I. 1. 6), “He is said to 
possess inconceivable paradoxical powers” (III 1. 7). So also in the 
Kaivalya Upanisad 21 :—aqiumntiscala ara: “Iam without hands 
or feet, my powers are mysterious.” So also the Smriti says :—aqrenget- 
AMAL: | “The Self, the Lord transcendental possesses in- 
finite powers” (Bhágavata Púrána). 

By giving above the opinions of several sages, like Asmarathya, &c., 
it is not to be understood that there is any conflict between their opinions 
and that cf Vyása. The sage Vyasa holds all those opinions. They but 
reflect a portion of his mind. As says a text:— 


arama, Rata ama | we aaa 
geriqag | 


“Other sages severally take up as theirown, a few of the judgments that form 
part of the spacious mind of Vyasa and make uso of them, even as houses, &e., enclose 
portions of space.” (Skanda Purana). 


Here ends the Second Pada of the First Adhyaya of the Vedanta 
Sátras and of the Govinda Bhásya of Baladeva Vidyábhúsana. 


o 


ADHYAYA FIRST. 


PADA THIRD. 


May the king of the Devas, who out of His great compassion, supports 
this whole universe of helpless beings, be propitious to me: may that 
Govinda, Lord of Supreme Bliss, draw my heart towards Him. 


Adhikarana I.—The abode of heaven, &c., 13 God. 


In this third pada or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jiva or Pradhána, 
but which however are to be construed as applying to Brahman. 

Vigaya : Thus in the Mund. Up. (II. 2. 5.) we find :— 

aftaa sit: gr attend aa: ag ab aa: | 
AA SAT HAMA ara sa mua Ag: 1 


“He in whom the heaven, the earth and the sky are woven, the mind also, with all 


the vital airs ; know Him alone as the Self, and leave off other words, He is the bank (Setu) 
of the Immortal.” 





(Doubt).—Here arises the doubt, whether the being spoken of as the 
abode of heaven, earth and so on, is the Pradhána or the Jiva or the 
Supreme Brahman. 

(Pirvapakga).—The Púrvapaksa maintains, that it refers to the 
Pradhána, because itis the cause of all effects; therefore, it is more 
appropriately said to be the abode of heaven and earth, &c. And it is 
very rightly called the Bank of the Immortal ; just as milk comes out of 
the udders of a cow in order to nourish the calf, so the Prakriti, though 
Unintelligent, engages to bring about the release of the individual soul 
ga or Purusa, and is rightly called the Bank of the Immortal. The word 

io Atman or Self is metaphorically applied to Prakriti, either because she 
gives everything pleasant to the individual soul, or because she is All-per- 
vading. Or the above passage may refer to the Jiva, who, as enjoyer of ` 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the š 
soul. Moreover it is a well-known thing that the mind and the vital airs 
š mentioned.: in the above mantra) abide in the Jiva and are characteristic E 
attributes of the Jiva. . 


(Siddhánta).—To this the author replies by the following :— 
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SÚTRA I. 3. 1. 


IATA AA ARS IZIN 
g- Dyu, heaven, g- Bho, earth. sfx Adi, &c., and the rest. saama 


Áyatanam, abode, wç Sva, peculiarly its own. meara Sabdat, because of the 
word, 


1. The abode of heaven, earth, &c., (mentioned in the 
Mund. Up.) is verily Brahman, because the peculiar term 
used about Brahman occurs therein.—65. 

COMMENTARY. 

The peculiar term designating Brahman is the phrase “the bridge ' 
of the Immortal,” a phrase which is never applied to Prakritior Jiva. The 
word Setu translated as Bank or brid ge, comes from the root sinoti, mean- 
ing to bind and so the phrase Amritasya setu means, “He who causes 
Immortality to be obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is likea bridge, that thrown over rivers, &c., helps one to 
reach the other bank; so He is like a bridge, to cross over this ocean of 
Samsára and reach to the other bank which is Mukti. Therefore the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above passage refers to Brahman. Moreover there are other texts to the 
same eflect, showing that Mukti is given alone by Brahman, namely, 
Brahman alone is the Giver of Immortality. “ Knowing Him alone one 
crosses over death, &c.,” says another text, (Svet. Up. am fafeca- 


Strate 1). The author gives a further reason, in the next sútra :— 
SUTRA.—I. 8. 2. 


GRUESA ARM | ° 12 nz l 


gm Mukta, the released, sqq Upasripya, creep ng up to, resorting to, 
aqua Vyaprdesat, because of distiact pointing out, because of declaration, 

2. Because it is declared, that this abode of heaven 
and earth, is the summit to which the Released slowly creep 
up.—66. 

COMMENTARY. 
lu a subsequent mantra of the same Upanisad, we find the following 
declaration :— x oat! 
agt TEA: qsqa SAA aca qaq ar | 
car Mara gua Ra RRE aa energie N a A 


“When the scer sees the golden coloured Creator and Lord as the Person from whom 
Brahma arises, then possessing true knowledge, he shakes off good and evil, ana, free 
from passion, reaches the highest similarity.”—(Mu. Up. IJ. 1. 8.) 


This Being whom the Released reach cannot but be Brahman. 
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SUTRA—I. 8. 8. 


RCM MES! 
A Na, not. SAMAA Anumanam, the inferred one, í. e. Matter. qag- 
wera A-tad-gabdat, because there is no word de: oting it, 
3. The Pradhána is not the abode of heaven and 
earth, because there is no word denoting it to be found in 


that passage.—67. 
COMMENTARY. 

In the passage under discussion, there is no word describing the 
non-sentient and unintelligent Pradhána. Therefore Pradhána, calied 
here “the inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “ omniscient,” &c., are found there. 


SUTRA.—1. 3. 4. 


TUTTI q RARA 


qu- Prana-bhrit, the supporter of Prana, ie., the Jiva  @ Cha, and. 
4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage.— 68. 


COMMENTARY. 

The word “not” is understood here, from the preceding sûtra : so 
also the clause giving the reason, namely, a-tad-sabdat “ there is no word 
denoting it.” Nor the word átman, employed in that passage, can be 
taken to mean the Jiva only. For the word “átman” is derived from 
the verb Vatati “to go,” and means the All-pervading Brahman, primari- 
ly; and secondarily, only it denotes the individual soul. Moreover the 
epithets like “all-knowing,” &c., found in the above passage, are appro- 
priate only to Brahman. Therefore, because there is absence of words 
denoting the Jivain that section, therefore, the abode of heaven and 
earth cannot bo the individual soul. 

y po $ The individual soul is not meant for this additional reason also. 
y | sUTRA.—L 8. 5. 


NEAR RRA s 


PIS We Bheda, difference. “mam Vyapadesat, because of the distinct 4 
— a 5, And because the difference between the individual | 
soul and the Supreme Self is distinctly pointed out, in that 
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passage ; therefore, the Jiva is not the abode of the heaven 
and earth, &c.—69. 
COMMENTARY. 
The phrase “know Him alone as the átman” (IL 2. 5) distinctly 
shows that the Brahman alone is the true Atman, and is separate from the 


Jiva. 
SUTRA.--L. 3. 6. 


TATU WZ ARE 


gaara Prakaranát, because of the context. 
6. The context also shows that the Jiva is not the 


abode of heaven and earth, &c.—70. 
COMMENTARY. 

The Upanisad opens with the question :—@ftaqa Rua SEE 
farma maña “Sir, what is that through which, if it is known, every 
thing else becomes known” (I. 1. 3). This question relates to Brahman, 
and so the answer must refer to Him and not to Jiva. 

SÚTRA.—I. 8. 7. 


RIANA q l 9 1 3 191 


feat Sthiti, abiding. saapraa Adanabhyam, eating. « Cha, and. 
7. And on account of differences of state of the two 
birds, one merely abiding and the other eating, it is not the 


Jiva that is referred to here. -—71. 
COMMENTARY. 
After having premised that He is the abode of heaven and earth, 


the Sruti goes on to say: al GTM AJA Hara QATA sat UAEM | 


ara: Nas agas U “Two birds of beautiful 
plumage, inseparable friends, nestle on the same tree. One of them eats 


j the fruit, thinking it to be sweet, without eating the other merely abides 
| and shines ” (Mu. Up. III. 1. 1). 


Now this being, that merely abides and shines, would not have been Brahman, in 
that case only, if thero were not in the preceding passage, the statement that he is the 
abode of the heaven and the earth, &c. For had the Brahman not been mentioned in this 
passage, then the sudden mention of Brahman in this bird passage, would have been , 
irrolevant. While the description of the Jiva would not have been inappropriate, for as th 
the Jiva is well-known, it has been described here. For this reason also the abode of rad 
heaven and earth is Brahman. “$a 

Note,— Of the two birds, the one that merely illumines, would have referred to non- ere. 
Brahman, if the preceding passage (Mund. II. 2. 5) had not referred to Brahman. In 
order to make this “bird-passage” applicable to Brahman, it is absolutely necessary to 


make “the heaven-3arth ” passage also applicable to Brahman. 
14 
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Adhikarana II.—The Fulness 1s Brahman. 


(Visaya.) In the Chhándogya Up., in answer to the question of 
Narada, the blessed Lord Sanatkumára after describing Name, &c., says :— 
“ The Bhûmâ ought to be enquired into.” Then Narada says :—" teach 
me O Lord, the Bhima.” Then Sanatkumára says :—“ Where one sees 
nothing else, hears nothing else, knows nothing else, that is fulness 
bhúman.) Where one sees something else, hears something else, knows 
something else, that is the Little (Alpam)” (Chh: Up. V11. 23. 24. ‘The 


whole passage is given here :— 
FIRST KHANDA. 


S PRE ame RAMA <a age Brera AA Q< 
qez ada a aaa U ç a aa amaia ATTE E 
qaqam agaaga qa Agat ra UA Qs Fa are 
aaa tahrat me RrertaTarert ara a aaa TATR 
Taras R are ana rafa aaga Ca R amu 
mata de ana: Aa da amarra ae arcafetfa da 
Rara aa daga aa |! a aa at AR TWA: s< 
amaia cane ariasqa a št aa NR AE TRA 
dama aur Harr wale At ara aaa a art a er 
ara Ta sm ash ETA Marae li il 


gf UA AVS IR I 

1. Nárada approached Sanatkumára and said, “ Teach me, Sir.” He said to Narada 
“tell me first what thou knowest already, then come to me and I shall tell thee what is 
beyond that.” 

2. Nárada said “I know, Sir, the Rig Veda, the Yajur Veda, the Sama Veda, and the 
Atharva Veda, the fourth ; the Itihasa Purana which is a Gfth book among the Vedas ; the 
science of ancestors, the science of numbers, the science of Devatas, the science of trea- 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Deva-officials (Gandharvas) ; all this 1 know, 
O venerable Sir.” 

8. “But Sir, with all this, I am like one who knows the Mantras only (I know the 
names of the Lord only), but not the Lord. I have heard from personages like your honor, 
that he who knows the Lord overcomes the grief. I amin grief. Therefore, O Sir, tako 
me over this ocean of grief.” Banatkumára said to him “ whatever you have read is verily 
only the name of the Lord.” 

4. Verily Name is the (presiding deity of the) Rig Veda, the Yajur Veda, the Sima 
Veda, and the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name. 

5. He who meditates on Brahman in Name, gets freedom of movement throughout all 
that region over which Name has her scope ; he who meditates on Brahman in Name (Ug4)- 


“Is there something better than Name?” “Yes, there is something better than 
Name.” “Sir, tell it me.” 


; 
q ai. > AV 


A 
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SECOND KHANDA. 


maa a wr mn wA Ñrgrqafr agia amagar 
aautrente A af anat arat s< cf art ara gan- 
saña TR aera wetter U 2 11 


da Má: ae 1) 2 II 


l. Speech is better than Name. ‘Speech makes us understand the Rig Veda, Yajur 


Veda, Sima Veda, and as the fourth the Atharvana, and the rest. Meditate on Brahman 
in speech, 


2. “Is there something better than Speech?” “Yes there is something better than 
speech.” “Sir, tell it me” 


THIRD KHANDA. 


mat aT ATS sr Ta Š Ë masè 2 qr HS PN ora dress 
TAST aa a AASA a qat aaa Tera T-srrariarqra wat 
fü met aa sortie I! š I! afer ae mat sqa ef qaƏr are rset 
aA AMAT mataría 11 R l 
iat Gara: Avs II 9 !! 


1. Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-fruits, are held in the closed-fist, they are therein enclosed, so are Name and 
Speech included in the mind. When one wishes to study the Mantras, he does study them, 
&c., in Mind is Brahman. Meditate on Brahman in Mind. 

2. “Is there something better than Mind?" “Yes, there is something better than 
mind.” “Sir, tell it me.” 

FOURTH KHANDA. 


SS Tes AAA E RS BE maaa ag 
REÍA AÑ ATT qa RA AA Heath tl o | ara & Sanit ag- 
aaa agarras ayer agar a qq ARE HTAA I R II 
nRa WTS? ARA Clr Arata quise aaa ara satay Aa H 

q al: Q77: Ë 9 l 
1. Will (Mitra) is better than Mind. For whena mar wills, then he thinks in his 
mind, then he utters speech, and sends it fourth ina name. In a name all Mantras are 
included and in Mantras abide all ritual works. 
2. All these, thererore, have their one refuge in will. Have the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will. 
8. “Sir, is there something better than will?” ‘ Yes there is something better than 


will” “Sir, tell it me.” 
FIBTH KHANDA. 


fared ara agora qat Š asa ARANA Tam sy 
Tare arg areata otf aes on ESA a UR a w qr 
gata Rara Rara fever Ra RRA N a after q 
Rapa e Rara asa a saqra ARRA N 3 N 
(RT qsqa: Bee: ll li 
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1. Flickering memory (Agni) is verily greater than will. For when a man recollects 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name all Mantras are included, and in Mantras abide all ritual works. 


9. All these (beginning with mind and ending In sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 


Chitta. 
8. “Sir, is there something better than Chitta?” “Yes, there is something better 


than Chitta.” “ Sir telk it me.” 
SIXTH KHANDA. 


añ aa Rare saraqa gu ARRE aria dal 
qa aaa Tera ara ARAGUA UU ARA ATA 
sara aq da ARMA esata TA Tara aia II < ll 


già wg: Bes? Ilg I 


1. Dhyâna is better than Chitta. The earth ig in meditation, as it were; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhyâna. 

9, “Is there something better than Dhyina?” “Yes, there is something better than 


Dhyana.” “Sir, tell it me.” 


AS amar aria ta (awrararq ¿pita qe 
anaa maaa I R l 
día GAA: AIS: lI 9 ll 


1. Understanding is better than Dhyana. Through understanding one understands 
the Rig Veda, the Yajur Veda, the Sáma Veda, and as the fourth, the Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under- 


standing. Meditate on Brahman in Understanding. 
9, “Sir, is there something better than Understanding?” “ Yes, there is something 


better than Understanding.” « Sir, tell it me.” 
EIGHTH KHANDA. 

ag ara Remato & T Garma sora J AGT 
edt Taare AAA PITA Wea gafa RETA MAA Y 
cate sat ate rar ata ata gafa war water Rara nafa ada Š 
gfrn Reta Sarai dea ada qar Ya Ranger Gar VUE 
gary fa a qara 8 qaa: aaa ad staferslr TIT 

RATA AMA Te AE TUT paari 


CAER: APS: NC! 





a 
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L. Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man ig 
spiritually powerful, he rises to highor planes, rising to higher planos, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience ; then he ponders over Their teachings and 
begins to understand them, and act upon them; thus he becomes wise. By power, tbe 
earth stands firm, by power the intermediate world stands firm, by power the Deva Loka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Power. 

2. He who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope.. He who meditates on Brahman in Power. “Sir, 
is there something better than Power?” “ Yes, there is something better than Power.” 
“Sir, tell it me.” 


NINTH KHANDA. 


WH AN TRIG, MANAR I AR AMS warma 
quis a area aa II 2 I 


(RT AGA: AVE: NLM 


1. Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food. “Sir, is there something better than food?" “ Yes, there 
is something better than food.” “Sir, tell it me.” 


TENTH KHANDA. 


Tg a ARRE qa qa arfaed grat ss eer 
aaas qat gaara: sro waa ag aa mq Tar 
NR I! whee arate za ARAN area sc a WTA NRR MR 


qia TAR: AVE: ll 2° II 
1. Water (Prana or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is SEED, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water. i 
2. “Sir, is there something better than water?” “ Yes, there is something better 


than water.” “Sir, tell it me.” 
ELEVENTH KHANDA. 


aa at ES RISE UE RESOLU 
Errar aa ar ast satel tl 2 il afta AARNA A xr Arar 
qu BATS Te ATA Tareas I! R I 
CURT: AT: || Le I 
1. Fire (Indra or the fire of genius) is verily greater then Water (Spiritual Peace). 
Therefore, when it pervading the air, heats the atmosphere, people say “It is warm and 


sultry, it will rain.” Meditate on Brahman in Fire. 
2, “Sir, is there something better than Firo?” “Yes, there is something higher 


than Fire.” “Sir, tell it me.” 
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TWELFTH KHANDA. 


west ITA AHA BAT ATTA U š I AT ATT ATTA 
CAAT AAS Tea mara sata Il R I 


qfa gza: Bos: ll gR I 


1. Ether (Umê or the steady light of genius) is higher than Fire (or the fire of 


genius). Meditate on Brahman in Ether. 
9. ‘Is there something better than Ether?” “Yes, there is something better than 


Ether.” “Sir, tell it me.” 
THIRTEENTH KHANDA. 


ay at aaa: LATTER Ul LN ara ATT HUA UA 
aaa sita ae man Rate l R il 


afar Tareas ACS: IRR li 


1. Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 


genius). Meditate on Brahman in Memory. 
2. “Sir, is there something better than Memory 9" “Yes, there is something better 


than Memory.” “Sir, tell it me.” 
FOURTEENTH KHANDA. 


gran are rad a aa wanta Fee Gaye 
qa Roa LAs amagama gaara l ç l aia ana raat 
qa versa Ta qersentt fer a aaa safa II < l 


e 
gia agga: ave: Il 28 ll 
1. Hope (Sarasvati or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs s1icrifices, desire sons and cattles, desires 


this world and that. Meditate on Brahman in Hope. | 
9. “Sir, is there something better than Hope?” “Yes, there is something better 


than Hope.” “Sir, tell it me.” 
FIFTEENTH KHANDA. 


cra q umar FATA AT ATT aren aaar Aa TAD 
<a sran ort arf nra; sr aa sare garia grat x feet stat 
ral Brat arar ara: AST ATA SS: ATT ANT: n ° u ran reer 
qari a mate Aa TTT TEAMS HAT iTA warqa 


radiata ete gar ga | R N 
chr aga: HOS? U 2Y I 


1. The Chief Breath (Prana) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when tho Prána meditates for souls to the Supreme) 5 
yea gives to him, his very life. This Supreme Breath is verily father, the Supreme Breath, 
the sister ; the Supreme Breath, the teacher ; the Supreme Breath, the priest, 


f oppie amme > 
pete AA 
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2. The Supreme Breath verily exists in all these. He who sees it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (ativádin). If the people 
say to him, thou art an Ativádin, let him say I aman Ativádin. He need not conceal it, 


[“ Is there, Sir, something higher than Prana"? “Yes, there is something higher than 
Prána.” “Sir, tell it me.”] 
SIXTEENTH KHANDA. 


q q ara q: carr Əré wna: caía ee 
we Era a q era chr I gN 
| SSA 
1. (The Lord called the True is higher than Prána). But he in reality is (a highor) 
Ativádin, who declares the Lord Vignu to be the True. “Sir, may I become an Ativádin 
by the grace of the True?” “But we must (frst) desire to know the True,” “ Sir, I desire 


to know the True.” 
SEVENTEENTH KHANDA. 


aqi Rama aed aah ao aa aq fars qa qatar 
far ca aaaea Rar surat RARE ern eo 
Kit gaga: AVE: l| 99 ll 
1. When one understands (the Good Lord as Omniscient) then one declares the Good 
Lord (Satyam). One who does not understand (Him as Omniscient}, cannot declare Him 


as the Good. Only he who understands the Omniscient, can declare the Good. This 
Omniscient, however, we must desire to. understand. “Sir, I desire to understand the 


Ominiscient.'” 
EIGHTEENTH KHANDA. 


agt agas Rara aren raras aaa Preah ARE 
fafaartacatia ate ara REE sf ü g n 
CASITA: EVE: MLN 


1. When one realises Him asthe Thinker, then one knows Him as Omniscient. One 
who does not so realise cannot understand Him as Omniscient. Only he who knows thus 
understands the Omniscient. This Thinker, however, we must desire to understand. “Sir, 
I desire to understand the Thinker.” 

NINETEENTH KHANDA. 


UAT Š ETAT AFA AVITAL Ast ARS Age sar a fafaa- 
(qaw erect amar WEE efor ll 9 H 
CARTE AIT? Il Le l 


1. When one knows Him as Holy, then one knows Hint as Thinker. One who does not 
know Him as Holy, cannot know him as Thinker. Only He who knows Him as Holy, can 
koow Him as Thinker. This All-holy, however, we must desire to understand. “ Sir, I 
desire to understand the All-holy.” 

TWENTIETH KHANDA. 


qar Q agaa qa a wate Passe wena 


fret aa faineriaaata Matar REA Rr Q I 
Cie MU: BE: u Qo H 


Paes A 
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1. When one knows Him as firm, then one believes Him holy. One who has no know- 
ledge of His firmness, cannot believe Him as holy. Only he who knows Him as firm, be- 
lieves Him as holy. This firm Lord, however, we must desire to understand. “Sir, 1 
desire to'understand the firm One.” 

TWENTY-FIRST KHANDA. 


yar Š ater Re ara asta aaa Rue aaa 
RRA Se ara REE E lI e l 
aaa: BG 1221 


When one knows Him as Creator, he knows Him as having firmness. The man who 
«does not know Him as Creator, can never know Him as having firmness. He alone knows 
Him as firm, who knows Him as Creator. The Creator, therefore, should one desire to know. 
“Sir, I desire to know the Creator.” 


TWENTY-SECOND KHANDA. 


qa Š ga ama Re Te Bg wells gaia sq mul 
ae aa RRA qa amat ARTE ee I Q ll 
gfe ara: VS: Il 22 N 


1. When one knows Him as Pleasure, He knows Him as the Creator, he who does not 
know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure alone, 
one knows Him as Creator. This pleasure, however, we must desire to understand. “Sir, 
I desire to understand pleasure.” 

TWENTY-THIRD KHANDA. 


aa aa Ga al Genta, qe q, qarata 
ARRE Rar wat ARTTA gta 9! 


gRr AT ATS: Ú II 


He who is the Lord Nardyana called the Infinity is the real pleasure, without the 
grace of the Infinity (Bhúman) there is no pleasure for the finite (though Muktas). The 
Bhûman alone is the sukham. One must, therefore, en, uire into Bhiman. “ Sir, I desire to 


understand Bháman.” 
TWENTY-FOURTH KBANDA. i 


q aeaa MASAA AANA = Sa JARA 
Sara aqi N Š q a Age aa S TT HAL 


daia e A aña ate ata ARAN at mala 


car gana Amaaan ad A a E anar 
erafera nfafga ef ak 


1. Without being permitted by whom, one does not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhúman. Bat where one sees 8 
thing under the control of something else, or hears it such, or understands it such, that 
is the Limited. He who is the Infinite, He is verily the Immortal. But that which is the 
Limited that is the Mortal. “Sir, in what doés this Infinite rest?” “In His own glory, OF 
perhaps not even there.” | 

2. Cows and horses in this world are said to be glorious, so also elephant and gold, 
slaves and wives, fields and houses. But I do not mean any such. glory. Thus said 
Sanstkumára “I said something different from any worldly glory.” 


Í 
afr ag T: aw: I 29 l | 
I 
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TWENTY-FIFTH KHANDA. 

a qaraq 8 suka a Wal a qea a GRA: g saca: 
1.17 ERARIO TTEAATAIRNTEAAULS ag Tales JUE 
° >. > e . 
qe qhamarsequcaiseaag CARA MAA AER RRA 
zatuz RAR Gua “ur ARTO ARA EA 

è h . » 
St At qq Te aa wear qa sass MARA MAAR: 
`o 
a US vale tel aay Stay HI AAT IANT REINA - 
ka. `. 
KASH. aaa Sates VAG ARa wate ll 2 l 
Ga GSA AVS: II Ae li 

1. ite indeed is below, above, behind, before, right and left,—this He indeed is Full 
Now the teaching regarding. Him called as “I.” The “I” is below, the “I” is above, the 
“I” is behind, the “I” is before, the “I” is on the right, the “I” is on the left, the “1” is 
verily the Nearest and the Full. 

2. Next follows the te-ching regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right 
the Atman is on theleft, the Atman alone is the Neare3t and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks _the Atman to be the 
highest; He sports in the Atman, he unites with the Atman, nas the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom <í f movement 


in all the worlds. But those who understand Him differently, live in worlds which are 


perishable, and are under inferior rulers, for them there is no freedom of movement in all 


the worlds. 
TWENTY-SIXTH KHANDA. 


dara Weed aaa wt rama Ramada wad: NU area 
GANA WAT MHA ARAN MRE AT ARA mamaa- 


mananan TSA AUAN AAAA RAAT: AA 
at HA maA Aa aa Ge nor siqaq TA 
AER RARA TA ger quaía a di da Z:Sratəs ads w 
qu af adi ada R ae ome vate asr qala qasa saa 
agar de dal SIT: Tass GUT AA SER < EUBA EA 
aag: aaga t Mat cata: oa aqii Ear R ata 
A SS 


gerard N 2 l 
afar afisaa: Bs: Il RE Ul 
1. For the realeased soul which sees thus, which thinks thus, which understands 
thus, there is the vision of how the Chief Prána comes out of the Atı an, how the Hope 


comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, th Atman, the Water from the Atman, the ap- 


e Fire from the A > 
pearance and the disappearance of the worlds from the Atman, Food from the Atman, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Minc from the Atman, the Speech 
from the Atman, the Name from the Atman, the Mantras from the Atman, the Karmac from 
the Atman, verily the released soul sees how all this universe comes from the Atman alone. 


15 
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2. There is this verse about it: “the released soul does not see death, nor illness, 
nor pain. The released soul sees everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is sa?1 he be- 


comes eleven as well, nay ho becomes one hundred and eleven, and one thousand and 
twenty. 


Right doctrine leads to right thinking. Right thinking conduces to firm meditation, 
When meditation is firm, all ties are loosened completely, through the grace of the Lord. 
To the sage Narada, with his faults all rubbed out, the great Toacher Sanatkuméra 


shows the other side of darkness. Sanatkumára is called the Great Warrior, yea he is 
called the Great Warrior. 


The word bhüman here does not denote numerical largeness, but 
pervasion in the shape of fulness. For the text contrasts this bhúman 
with alpam or small, or little, a word donoting quantity and not number, 
for it says :—‘‘ Where one sees something else, that is the Little.” There- 
fore the contrasted term must possess attributes opposite of “little,” 
namely, “ muchness ” or “ fulness.” 

(Doubt).—Here arises the doubt. Is this Bhiiman, Prana or Visnu ? 

(Púrvapakga).—The Púrvapaksin maintains that the term bhúman 
means the Breath or Prána which is the topic immediately preceding it. 
Says the Sruti : —“ The Prana 18 better than Hope.” After this there is no 
question and reply. Therefore Prana is the Bhûman. And Prana here 
means the individual soul, which is always associated with breath, or 
Prana And Prana also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, “ the 
knower of Âtman (Jiva) crosses over grief ” and ends with the conclusion, 
“all this is of the Atman (Jiva).” The whole section treats of the indivi- 
dual soul, therefore, the bhiman, occurring in the middle of the section, 
must refer to the Jiva. Moreover the phrase “ where one sees nothing else, 
Gc, is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the Prana, there is no 
seeing, &c. The statement that bhúman is bliss, is also appropriate to the 
Jiva, for in sugupti one isin bliss, as he says on awakening “I slept 
very happily.” The whole section has thus determined the jivatman, 
therefore this Bhûman must be construed as applying to the Jiva. 

(Siddhanta).—To this objection the author answers by the following 
siddhanta sútra. 


SUTRA 1. 8. 8. 


WAT TATA ATT AIIM WLR l 


«ar Bhúma, the Full (is Brahman). amarme Samprasadat (because of 
baing greater) than the vessel of grace. The Jiva is called samprasada 


__because it is the peculiar object.of grace (prasada) on the part of the Lord, or 





ee =e t+ - 
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samprasadat may mean “ because possessing great joy and serenity.” y Adhi, 
greatest, highest, above.. 3q4urr Upadegat, because of the teaching. The 
Bhama is taught to be higher than the Jiva, the vessel of grace, s. e., the Bhima 
is higher than even the Mukta Jiva. 

Note.—The Bhúman is not Jiva, because it is taught as higher than Samprasáda or 
the Released Soul. The sútra may also be translated as, “ The Bhúman is not Jiva, because 
it has samprasáda or excessive serenity, and because it is taught as adhi or the highest.” 


8. The Bhúman is Brahman, because it is taught as 


possessing highest -joy, and being above all.—72, 


OR 
8. Because the scripture teaches that the Bhúman is greater than the vessel of grace 
(the Jiva); therefore, the Bhúman is not the human soul.—72, 


COMMENTARY. 

The Lord Visnu is this Bhûman and not the human soul, the com- 
panion of Prana. Why? Because it is expressly taught to possess the 
highest joy (which the Jiva has not). The Bhúman text says, “That 
which is Bhfiman is verily joy.” Thus this bhiman is immense joy, 
(vipulasukha), and moreover it is taught as the :ast of the series, and 
therefore it is the highest or adhi of all. (Thus one meaning of the sútra 
is that Bhûman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or the 
Bhúman is Brahman, because in Chh. Up. VIII. 3. 4. it is expressly taught 
to be greater than the Samprasáda or the vessel of grace (or the Jiva) the 
companion of Prana. 

We give that passage here :— 


w q qq maanen magana q£ Mifraqawws Wa UU 
RÑUA qq UA Maracwaaaaageamia TAE a Tq RUT 
ara Serta N 


“Now that Released Jiva (samprasáda) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman.'’—Thus he spoke 
when asked by his pupils. This (Atman or Visnu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True, Satyam.” (Chh. Up. VIII. 8. 4.) 


Note :—Compare :— À 
qad anar srna aa E aaa za AU 
Rr maea: a añ aa 
qui € SAA: qaq: E q Tae TA ; 
RA ARTS Wess A AMMA WAU FH aa 
Tat qm; N | | 
« Thua does that Released Jiva (Samptes4da), after having risen from out this body, 
reaches the Highest Light; aad appears before its Own Form, who is the Highest Spirit. 


He moyes about there laughing, playing, and rejoicing, be ib with women, carriages, or 
relatives, never being conscious of persons near him (so great is his ecstasy). As the 
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a ot EER a carne pend a 


charioteer is appointed to the carriage so is the Prána appointed in this body.” (Chh, 
Up. VIII. 12. 3). 


The sense is this. The scripture has first taught a series of beings 
beginning with Name and ending with Prana, and then says “Prána 
then is all this. He who sees this, perceives this, and understands this, 
becomes an ativádin.” Thus the knower of Prana is called an ativádin. 
But the scripture then describes a higher ativádin, when it says :—' But 
in reality he is an ativadin who declares the Highest Being to be the True 
(Satya).” Now this ativádin of the True, is different from the ativadin 
of the Prana, because the word “but” introduces a new topic. It serves 
to set aside the meditation on Prana, and teaches that the highest atiyadin 
is he who declares the True to be the Highest Being. The True is here 
Visnu, and it (True) being mentioned as separate from Prana, the BhQ- 
man which refers to the True, murt also be different from the Jiva and 
Prána. This Bhûman is not only something different from Prana, but 
greater than it. Had Prana been the Bhawan, then the instruction that 
it is higher then Prána becomes absurd. This Bhiman is taught as 
something greater than Name up to Prana: therefore it must be different 
from Prána (and the series below it). Since every one of the series is 
greater than the one preceding it; thus Speech is greater than Name, 
and soon; therefore, the True is greater than Prana, and consequently 
Bhfiman is also greater than Prana, for the teaching about Prána precedes 
the teaching about Bhûman. Moreover, the word Satyaisa well-known | 
term applied to the Supreme Brahman Visnu. Such as “the True, the | 
knowledge, the infinite is Brahman.” (Taitt. Up.) “ We meditate on 
the highest Satya.” 

In the phrase “ satyena ativadati,” the force of the third casein | 
satyena is that of hetu, that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self. The meditation on Prana is higher than 
meditation on Name up to Hope, therefore the person who thus meditates 
on Prana is called an ativádin, he is an ativádin compared with those 
below him. But the meditation on Visnu being superior even to that on 
Prana; therefore he who meditates on Visnu is the real ativádin. Thus it 
is clear that an ativádin by Prana is inferior to the ativádin by the True. 
For the same reason, the pupil entreats, “Sir, may 1 be an ativádin with 
the/ True”: and the teacher replies, “But we must desire to know 
the True.” | 

| The objection raised by the Púrvapaksin that in the Chh. text 
there is no question and answer as to something greater than Prana, 
and therefore the Ativadin by the True is the same as the Ativádin 


ú a 
oe A O 


jet P, ` 
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by the Prana, (and the instruction about the Atman must he supposed 
to come to an end with the instruction about the Prána) is not a proper 
objection. The reason for this is, that we do not find that the Ativadin by 
the Trae is the same as the Ativádin by the Prana. It may bo asked why 
does not the pupil ask the question whether there is any thing greater 
than Prana. To this we reply that the reason is this:— With regard to 
the non-sentient objects extending from name to hope—each of which 


Surpasses the preceding one, in so far as it is more beneficial to man—the 


teacher does not declare that he who knows them is an Ativadin; when, 
however, he comes to the individual soul, there called Prana, the know- 
ledge of whose true nature he considers highly beneficial, he expressly 
says that “he who sees this, notes this, understands this, is an Ativádin 
(VII. 15. 4.) The pupil, therefore, imagines that the instruction about 
the self is now completed, and hence asks no. further question. The 
teacher, on the other hand, holding that even that knowledge is not the — 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of Sri Visnu, who is called the True, is the 
highest knowledge; aiid absolutely beneficial for man; and he only is an 
Ativádin, who proclaims the supremely and absolutely beneficial being, 
namely, Sri Visnu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying “Sir, may I become 
an Ativádin by the True.” 

The opponent says, the objection has been raised that in the opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 
associate of Priina, is meant. This objection isnot valid. The word 
Atman principally means tho Supreme Self, and not the Jiva Atman or 


the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
Prana, &c. If Atman meant the individual self, then the above statement 
would be incorrect, for Prána does not arise from the individual self, 
but from Brahman. This being so, the subsequent statement “ where 
one sees nothing else, hears nothing else, understands nothing else, that 
is the Bhúman,” becomes valid, for we understand that this applies to the 
Supreme. For when one perceives the Bhûman,: he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity, 
he cannot have any consciousness of the finite. You cannot say that the 
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ecstacy, which one feels, when one realises the Bhúman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Susupti. 
For the consciousness of Susupti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhúman, and the bliss 
of its presence. To say that the individual self, in the state of Susupti, 
is the Bhúman is simply rediculous. Therefore, the Lord Visnu alone is 
the Bhúman of the passage of the Chhándogya Upanisad under discussion. 


SUTRA I. 8 9, 


AMAT UIE 


y Dharma, qualities, atiributes. qq: Uppapatteh, because of the rea- 
sonableness, because of the suitability. “Cha, and, 


9. Because the attributes ascribed to Bhtiman are 
suitable with regard to Brahman only.—73. 


COMMENTARY. 


The attributes which are ascribed to this Bhûman are suitable only 
with regard to the Supreme Brahman, Lord Visnu, and are applicable to 
nobody else. Thus: “That which is Bhúman is verily the Immortal 
(VII. 24 1).” Shows that Bhaman possesses innate immortality. It has 
innate power of self supporting. As says the text:—‘‘Sir, in what does 
the Bhfiituan rest?” “In its own greatness ” is the reply. This Bhúman is 
the refuge of all, as we learn from the text :—‘‘ The Self is below, above, 
behind, before, right and left.” This .Bhaman is the cause of all, for 
says the text: “the Prána springs from the Self, Hope springs from 
the Self, Memory springs from the Self; so do Ether, Fire, Water, &c.” 
Therefore Bhiman is Brahman and nothing else. 





ANACRE, III.—The Imperishable is God. 


A (Visaya).—We read in the Brihad Aranyaka (III. 8. 6. 8) :— 

a sea er tras ogres aa feat qar gfe aga orange v 
f agia aa Qena Keat aA Á Ú a ears 
sm agra mit frat agers gran age MAR ch agan was 
e aaa ma qa qata s AR A MA 
¡AAA A Rata MN sera nRa erena rag ETN- 
QATAR SUR TAN AAA FACARTAA RRNA RINTA- 
MANERA URAA RRAN + aqua fear a aq EAA ICN 
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6. Shesaid: “O Yájñavalkaya! That which is above the heaven, and below the 
earth, which is between the heaven and earth, which is in th 
in what is that woven, as warp and woof?” 

7. Hereplied: “O Gárgi! That which is above the heaven and below the earth, 


which is also betweon the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the 4kaga.”’ 


“In what then is the ether woven like warp and woof.” 

8. Yájñavalkaya replied, “O Gárgi, the Bráhmanas call this the Aksara (the Imperish- 
able). Ibis neither Coarse nor fine, neither short nor long, neither red (like fire) nor finid 
(like water) ; it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 


(Doubt).— Here arises this doubt- what is this Aksara or the 
Imperishable of this passage. Does it denote Pradhána or matter; or 
Jiva, the individual soul or Brahman, the Supreme. 


e past, present and future, 


(Púrvapaksa).—The Aksara here is ambiguous, and may denote 
any one of the above three, as it is used in that sense in Mu. Up. 1. 1. 5, 
&c. 

(Siddhánta).—To this Bádaráyana replies, by the following sútra, 
declaring that the Imperishable is Brahman. 


SUTRA I. 8. 10. 


TAA HATTA: 19131900 


aqu Aksaram, the Impéfishable : the Brahman. SHUT Ambaranta, 
end of space or ether, or up to ether. wa: Dhriteh, because of supporting, 


10. The Imperishable, referred to in Br. Up., IT. 8. 
11 is the Supreme Brahman, because we find it declared in 
this passage that He supports even that which is the end of 
ether (or every thing up to ether).—74. 
COMMENTARY. ` 

The Aksara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevolved matter or Avyákrita. Since this Imperishable supports 
even the Akasa or ether, and every thing below it, He must be Brahman. 

But even Pradhána supports every thing up to ether, because it is 
the cause of all the modified objects in the universe, and so the Imperish- 
able may be Pradhána ; or it may refer to the Jiva, which is the support 
of all non-intelligent objects that it experiences or enjoys. To this doubt 
the author answers by the next sútra :— 
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SUTRA I. 8. 11. 


AM = MTATA 0913419391 


at Sa, that, namely, the quality of supporting every thing up to space or 
ether, w Cha, and. IMEI Pragasanat, because of the command. 


11. This supporting must refer to Brahman, because 
the text says that it is through command that such support- 
ing takes place.-— 75. 

COMMENTARY. 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup- 
porting takes place, and such Supreme command cannot belong either 
to Pradhána or to Jiva. The following text shows the command :— 

CAE AT TACT TEA mM arar Ed age qasqa 
qua Tarea a neng Rings free gae ar ra ara af 
fader gga cara aa sea: HIATT e Rara aT 
TRA HUTA MAT MENSA AT? ARA AM: Ham: srar=sats=qrat 
asa Rafa va qt ea maaa amiga aga: muaa 
guar Zar qe feattsareran: Ne 1! 


9. “By the-command of that Aksara (the imperishable), O Gárgi, sun and moon stand 
apart. By-the command of that Aksara, O Gárgi, heaven and earth stand apart. By the 
command of that Aksara, O Gárgi, what are called moments (nimesa), hours (muhúrta), 


- days and nights, half months, months, seasons, years, all stand apart. By the command of 


that Aksara, O Gárgi, some rivers flow to the East from white mountains, others to the 
West, or to any other quarter. By the command of that Aksara, O Gárgi, men praise 
those who give, the gods follow the sacrificer, the father, the darvi-offering.” 


_ Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhána, which being non-intelligent can- 
not give any command, nor does any bound Jiva can give this command 


nor any Mukta Jiva also. 
SUTRA I. 8. 12. 


AAMA MU 9 Qo | 93 NM 


sq Anya, another. ‘rq Bhava, nature. sarge: Vyavritteh, on account 
of the exclusion. «+ Cha, and. š 


12. The Imperishable is not Pradhána nor Jiva, be- 
cause in the same text we find description of attributes 
which would exclude another nature than Brahman.—76. 


COMMENTARY. 
In a supplementary passage in the said Upamigad, we find a descrip- 


tion of the attributes of this Aksara, which excludes Jiva and Pradhána, 


because they do not possess that. nature. 
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TA! cagat Wee ras staat af (E AUTE SR 
ES razas site mazas aa Aza Maa aa aa? 


TMI mara sta- sr N ee i 
(Br. Ar. IL 8. 11.) 


‘That Imperishable, O Gargi, is unseen, but seeing, ‘unheard but 
hearing,’ unthought but thinking, unknown but knowing. There is no- 
thing that sees but He, nothing that hears but He, nothing that thinks 
but He, nothing that knows but He. In that Imperishable, 0 Gargi, the 
ether is woven, warp and woof.” 

The Imperishable is declared here as seeing, hearing, &c., and there- 
fore, Pradhana which is non-intelligent, is excluded ; because the nature 
of Pradháha is jadam. Similarly, the declaration that unseen by all He 
sees every body, shows that Jiva is not meant, for the nature of Jîva is 
not all-perceiving. 


Adhkarana IV.—The Purusa seen in the Satyaloka 
1s Brahman. 
(Visaya).—In the Pragna Up. V. 2 we find the following :— 


WM ÈT Ta: o IE aaa MTU TAN ST- 
wahrearata | Gat ate a ata ate cate 11 9 11 


1. Next Saibya Satyakima asked him: “O Master! what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on Omkára, up to his death.” 


TA GANS | TAT TITRA Wasa sa UREA 
Saqra aqa Il 2 It 


2. “O Satyakáma ! that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 


these two.” 
Aue ms afsreqrára a Ata aaa srerrafrerzqera | qua 
ATARFE A AT qqar AAA saa =n 


3. If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the 
Rig Veda lead him to a human body. He in that birth endowed with austerity, celibacy, 


and faith, realises the greatness of the fruit of these. 


aq af fra vate aaa tiated REA | < Sasi 
a Qasr fayfaagya gata 11 9 I! 


4. Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antariksa or the world of the moon. Having enjoyed the vast 


powers of the moon-world, AS reburns again. 

q: qatasqa matfmeraqarartu s Sal q Aafa ae 
SETA TUT REST sud qq g [ fh: E ane 
madad sata a qatarttagteraceat gad gawd add ONÈT 
SERR ll H 3 





á 
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5. But, he who understands this Om to consist of three measures, should with this 
imperishable syllable meditate on the Supreme Puruga alone, for thereby he would reach 
the Tejas or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
vecomes liberated from all his sins. By the Siman verses he is carried up thence to the 
Satyaloka. There, from that high being, the Group Soul of all J ivas, he gets instruction 
and sees the (Supreme in-dwelling) Poruga. To that effect are the following two 
verses :— 


fret ATAR: A waiver walang: | Pare AU 
AAAA TAR AGRE A Reta W: |H % Ml 


6. The three notes become fatal when uttered either singly or in couples, and with- 
out harmony. But when properly uttered in high or low or middle tones there is no fear 


to the wise. 
Era marca a aaa aad | agaa- 
arata fama AGARRAR saa qa U 9 Il 


7. By the Rik one gains this physical world, by the Yajus the astral world, by the 
Sáman that which the wise only know. The knower of Brahman by the vehicle of the 
word Om alone, reaches also that which is Peace, undecaying, free from fear, and the 
Supreme. 

(Doubt).—Here arises the following doubt :—Whether the object of 
meditation and the Person seen by one who meditates with three Mátrás is 


the Chaturmukha Brahma or the Supreme Lord. 


(Púrvapaksa).—The Púrvapaksin maintains that the Person seen 18 
the Chaturmukha Brahmá. Heargues:—The worshipper of one Mátrá 
attains the world of men, the worshipper of two Mátrás obtains the astral 
plane, therefore the worshipper of three Mátrás must obtain the plane 
above the astral, namely the Satyaloka. The Brahmaloka of the text 
must be interpreted to mean the Satyaloka, the loka of the Chaturmukha 
Brahmá and it is here that the worshipper sees the lord of the Brahma- 


1% loka, namely, the Chaturmukha Brahmá. Therefore, says the Púrvapaksin 

| the Highest Person of verse 5 is the Chaturmukha Brahma. 

e (Siddhánta).—To this objection, the Lord Bádaráyana replies by the 

following aphorism :— 

ey SUTRA I. 8. 18. 

e AN SAA HA ATRA: ú 92 N 

"Ses a 

e > tea lksati, seeing. « Karma, object. saqagra Vyapadesat, on accoun! 


of being designated. 4: Sah, he. 


13. He, the Supreme Person, is meant in this passage 
of the Prasna Up., V. 2. as the object of seeing, because of 
- the express declaration.—77. 





> 
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COMMENTARY. 

The Person seen in Brahmaloka is not the Chaturmukha Brahma 
but the Supreme Lord. Why? Vyapdesit—Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said Upanisad we read: “ He 
arrives at this by means of the Omkára; the wise arrives at that which is 
at rest, free from decay, from death, from fear,—the Highest.” Free from 
decay, free from death, free from fear,—the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahma. This being so the 
word Brahmaloka does not mean as the loka of Brahmé but the loka or 
condition which is Brahman Himself : Just as we explain the compound 
word nisádasthapati not the headman of the Nisádas buta headman who at 
the same time is a Nisáda. In other words, it is a karmadháraya com- 
pound : and does not mean ‘ the world of Brahman,’ but ‘ that world which 
is Brahman.’ See the Parva Mimamsa for N igada-sthapati Nyáya. 


— 


Adhikarana V.—The dahara or the small is Brahman. 


(Visaya).—In the Chandogya Up., Chap. VIII., we find the follow- 
ing :— 
aaa sagt qe queda Aen qaqsfeqw=rermrsrea fans 
aaa agra Aaea AA 121 


1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 
the heart), and in that small ether. Now what exists within that small ether, that is to be 


sought for, that is Lore understood. | 
IS quitara Mage Get gd Sat GEAR Fw: 
aga Rad aqua agra fafsrmrferraqf8afa 11 2 11 
2, And if they should say tohim: Now with regard to that city of Brahman, and 
the palace in it, i. e., the small lotus of the heart, and small ether within the heart, what 
is there within that deserves to be sought for, or that is to be understood ? 


a ANTEN MAMANA NSE Ca WIN SY afer era 
gu wate Gata saaka age qaqa a sasa 
¿aga qe aa ae agi amaA i 3 i 


3. Then he should say: “ As large as this ether (all space) is, so large is that ether 
within the heart. Both heaven and earth are contained within it, both fire and air, both 
sun and moon, both lightning and stars ; and whatever there is of him (the self) here in the 
world and whatever is not (i e. whatever has been or will be), all that is contained with- 


- "s Y ~ 
qaragay AR ER ae aa ath sq ane aa a 
SA aana muaa ar fe Gqatsfafarera cfr l gl 

4, And if they should say to him: ‘If everything that exists is contained in that 
city of Brahman, all beings and all desires (whatever can be imagined or desired) ther what 
is left of it, when old age reaches it and scatters it, or when it falls to pieces ?' 





in it. 
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aaa Tass = AAA ERA qasaq META: 
awa q meaiswedacar Bad frauiaatet CGsqacsqlsfqqra: aq- 
ala ATIF AA Gag Tat EUR SU Ra 
qafa y ada aid aaa 1 & l! 


5. Then he should say: By the old age of the body, that (the ether or Brahman 
within it) does not age; by the death of the body, that (the ether or Brahman within it) is 
not killed. That (the Brahman) is the true Brahma-city (not the body). In it all desires 
are contained. It is the Self, free from sin, from old age, from death. and grief, from 
hunger and thirst, which desires nothing but what it ought to imagine. Now ab here on 


| earth people follow gs they are commanded and depend on the object which they are 
attached to, be it a country or a piece of Jand. 


qa aña Bre: waa aga gaT ad AT RETA 
ARIZA ARANA Gar wm eater Y ara ARMAR 
VATA Y Rama Ra aaa daa area’ ay dy 
Raat nafa 1131 


6. “And as here on earth, whatever has been acquired by exertion, perishes, so 
perishes whatever is acquired for the next world by sacrifices and other good actions 
performed on earth. Those who depart from hence after having discovered the self | 
and those true desires, for them there is freedom in all the worlds. 


(Doubt).—The question here arises: What is this dahara &kasa in \ 
the lotus of the heart. Is it the material space or ether or, is it the Jiva | 
or is it the Lord Visnu ? 

(Páyvapakga). —It is the element called ether, for the word Akása has | 
the well-known meaning of ether or space, or it may be the Jiva or the 
individual self, because it is spoken of here as the Lord of the city of the , 
body and occupying a small space. | 


(Siddhánta).—The author replies to this objection by declaring tha 
the dahara ¿kása or the “small ether” is Brahman. 


SUTRA I. 8. 14. 
a SET IRA: Ú 9 | 3 99 ll 


agt: Daharah, the small. za: Uttarebhyah, because of the subsequer | 
Qa arguments. | 


14. The small ether in the lotus of the heart 18 


Brahman, because the subsequent arguments establish 16 to 
cto be so.—78. 


I 





COMMENTARY. 

The “small ether” is Lord Visnu, and nothing else. Why ? Ber. 
cause of the subsequent arguments to be found in the supplementary 
passage of the text above given. If the ether within the heart did not 
mean Brahman, but aos, the elemental ether, then the compat ¡son 
instituted in the passage “as large as that elemental ether is, so large inf 
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this ether within the heart,” would be wholly inappropriate. This is one 
argument. The next ig: The small ether is said to be the support of the 
earth and heaven, which could not apply to the elemental ether. Nor do 
the attributes like freedom from evil, &c., be appropriate to the elemental 
ether or to the individual self (Jiva). In this Sruti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught that in this palace, in this small lotus, there is the small ether, 
and then what is within that small ether that is to be sought for, that is 
to be understood. Therefore, it refers to the Supreme Brahman, because 
this small ether is described to be free from evil, free from old age, free from 
grief, £c. Therefore, the above passage must be explained by saying that 
the Supreme Brahman is to be sought in the small ether which is free 
from evil, &c. Therefore the Dahara is Visnu and Visnu only. 


SUTRA I. 8. 15. 


MARRAS Tat gë AST l q 13 1 eu N 


afa Gatih, going. egra Sandabhyam, a word, f.e., on account of the going’ 
and of the word. The going into “ether;” and the word ‘etad Brahmaloka 


=thts (ether) is Brahma world. ger Tatha, thus. zea Dritam, seen. fora 
Lingam, mark, sign from which something may be inferred. « Cha, and. 


15. Because this ether is that to which the Jivas go 
in deep sleep, and because there is a word connecting this 
small ether with the highest Brahman. This is seen in 
other texts also, and there is a lingam or inferential mark 
in this passage also, from which we infer that the small ether 
is Brahman,—79. 

COMMENTARY. 


In the Chhandogya Up., Chap. 8., sec. 8, we find the following fur- 
ther description given of this small ether :— 
aaa facut RRA sqërqft RA a Ra: 
aq TAT AREA qa STA + REÍA RE l! 
“As people who do not know the country walk again and again over A gold trea- 


sure, but do not know. . z 
“Thus do all these creatures day after day go into that Brahma-world."’ Chh. Up,. 


VIII. 3. 2). 
The above passage referring to dahara or tho small ether says that 


it is the gati or goal of all creatures, and it 18 described as that Brahma- 


loka. Therefore these two descriptions, namely, gati or goal and the word ` 


etam-that, referring to dahara as Brahma-loka show that the small ether 


am 
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can be nothing else than the Lord Visnu. Moreover there are other 
Upanisad texts which also show that in deep sleep, soul becomes united 
with Brahman :— 

quie wg ata: GV ms sf waa fag: ate Arca 
cf 2 I! Gada ag Ata ak ss: Ta AUT a fag: Ta uste 
HE Ket 


“All these creatures having become united with the True do not know that they 
are united with the True;” “Having come back from the True, they know not that they 
have come back from the True.”—(Chh. Up. VI. 952, 10, 2). 

The above text shows that in other parts of this Upanisad the same 
idea, that Brahman is the goal, is seen. And the word Brahma-loka 
applied to the small ether -is a sign that it is the Lord Visnu meant here. 
This Brahmaloka cannot mean “the world of Brahma” called also the 
Satyaloka, because it is not possible for Jivas to go daily in their sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 

SUTRA 1. 8. 16. 


gaa ARAS GIA: 0 ç I RT Re l 


wa: Dhriteh, on account of supporting. q Cha, and. afra: Mahimnah, 
greatness. Hu Asya, of his, (that is, of Brahman). qa Asmin, in this, that 
is in this small ether. sqa: Upalabdbeh, on account of being observed or 


found or stated. 


16. Because itis further stated that this small ether 1S 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this dahara must be 
Brahman.—80. 


COMMENTARY. 

In continuation of the passage “the small lotus and in it that small 

pa ether” (Chh. Up., VII. 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo- 

nised when they enter into this small ether, and it further employs the term 

Atman or Self with regard to it, and lastly it teaches, that it is free from 

all sins, &c. In continuation of this, the Upanisad in VII 4. 1., declares 

“Tt is a bridge, a limitary support, that these worlds may not be confound- 

EN ed.” The whole Chap. VIII, in fact, is one prakarana and deals with one 
See topic: Therefore, when it uses the word “ vidhritih” or *limitary support’ 
it refers to this dahara or small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to Visnu; for who else has this glory of being the 
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support of all worlds? In fact, Visnu is expressly stated to be the support 
of all worlds in other places also, such as Bri. Up., IV. 4. 22. 

wa q aa a ANIRAA ARARARRA | 

“He is the Lord ofall, the king of all things, the protector of all 
things. He is a bank and a boundary, so that these worlds may not be 
confounded.” This also shows that to be a boundary and a support of the 
worlds is the distinctive attribute of Lord Visnu only. 

SÚTRA I. 8. 17. 


Tee NII 3 | 99 1 


qaz: Prasiddheh, because of the settled (meaning). y Cha, and. 


17. And because it is a settled convention to describe 
Brahman as ether, therefore, the small ether or dahara must 
mean Brahman.—8l. 

COMMENTARY. 

The word Akasa is known to have, among other meanings, that of 
Brahman, also; as we find in the Taitt. Up., II. 7. “For who could 
breathe, who could breathe forth, if that ether (Akasa) were not bliss? E 

(Doubt).—An objector says ` this dahara or small ether may refer to 
the Jiva, because immediately after the word dahara, we find the descrip- 
tion of the Jiva given in the above passage. It says :— 

qu q qq TAA qç ARRE a TTT 
farra qq ata RARA TCT C A TET sua 


“Thus does that released soul (samprasáda), having risen from this 
body and approached the highest light, appears in its own form. That is 
Self,” he said “ That is the immortal, the fearless, this 1s Brahman.” 
(VIII. 3, 4). This objection is answered by the author in the next Sútra. 

SÚTRA 1. 3. 18. 


UA 


gat Itara, the other one, that is the Jiva. qamta, Parámargat, on account 
of reference. y: Sah, he, that is, the Jiva. RR Iti, thus, WYw Chet, if. w Na, 
not, warma Asambhavat, on account of impossibility. 


18. Ifit be objected, that there is a reference to the 
other, namely, the Jiva, in the dahara passage ; and there- 
fore, it means Jiva ; we say no, because it is impossible that 
the epithets applied to dahara should apply to the Jiva.—82, 
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COMMENTARY. 


Though there is a reference to the Jiva in the middle of that passage, 
yet looking tothe beginning and the end, and all other epithets applied 
to dahara, we’cannot say that it refers to Jiva. The eight epithets applied 
to dahara in Chh. Up., VIII. 7. 3., cannot apply to the Jiva, namely, the 
epithets like free from sin, free from decay, &c. 

Let it be so. The attributes free from sin, free from decay, free 
from death, &c., mentioned in VII. 7. 1, can easily be applied to the Jiva, 
because the Chap. VIII shows that the whole teaching of Prajapati refers 
to the Jiva only. Indra had heard that Prajápati had declared that there 
is a self free from sin, old age, &c., and so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VILI. 7. 1, may apply to the Jiva, and consequently the dahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sútra : — | 

SÚTRA L 3. 10. 


ZA Qariataeqeqzeq U ° 13 (48 N 


AA Uttarat, because of a subsequent passage. aq Chet, if. MAA 
Avirbhava, manifestation. «wey: Svarúpah, the true nature: essential form. 
g Tu, but. | 

19. Ifit be objected that from a subsequent passage, 
the Jiva is meant, we reply no, because that passage only 
declares the manifestation of the true nature of the Jiva, by 
means of meditation, &c.—83, i 


COMMENTARY. 


The word ‘tu, ‘but, answers the objection raised in the first half 
of the Sûtra. - The word ‘na’ of the last Sútra is understood here also. 
In the speech of Prajápati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, &c. These qualr 
ties are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by tbe word dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 3 
the Jiva these qualities are to be acquired by him by sadhana or practice: ` 
In the case of dahara these qualities are never hidden, while in the cas? = 
of the Jiva these qualities are at first hidden by untruth, while later on k: 
they manifest in him. Therefore we find in the Upanisad, the statement z 
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that when it has freed itself from the body and has approached the Highest 


Light, then it appears in its own form. Thus there is a great difference, 
in the possession of these eight attributes, by the Parmétman, from 
all eternity ;-and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover though these eight qualities manifest 
in the Jiva, through sadhana, yet the Jiva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
dahara must refer to Brahman. | 

But if this is so, why a reference has at all been made to Jiva in this 
section treating of dahara, in the passage: “Now that released soul, 
which having risen from this body, &ce."—VIIL 3. 4. This question is 


answered by the next Sûtra. 
SÛTRA I. 8. 20. 


JAA WA: | ° 3 Re M 


UT: Anyarthah, a different meaning. Y Cha, and. qua: Para- 
margah, reference. 
90. The reference to the Jiva made in this section 
treating of the small ether, has a different object.—8¢. 
COMMENTARY. 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is ráised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jiva is also small, therefore, dahara must be Jiva mentioned subse- 


quently. This objection is answered by the following Sútra :— 
SUTRA I. 3. 21. 


eae AL AGAR RRR N 
seq Alpa, small. A: Sruteh, because of the Sruti or scriptural declara- 
tion. wf% Iti, thus. aq Chet, if. a4 Tad, that. æa Uktam, has been said. 
91. If it be said that the scripture describes the 
dahara to be very small, therefore, it must mean the Jiva, 


and not Brahman; we say no, for the reasons already 


given.—8d. 
17 
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COMMENTARY. 

The answer to the objection raised in this Sútra has already been 
anticipated in the preceding aphorism, J. 2. 7, where it is said that 
Brahman, though all-pervading, is imagined to be of the size of a span, in 
order to meditate upon Him as having that much size. It is merely to 
help memory, that this convention is made, that the Brahman is of the 
size of the heart. In fact, the text of the Upanigad shows that He is 
Infinite and Inconceivable. 


The next Sútra gives another reason for this conclusion. 
SOTRA I 3. 22. 


HIPAA TU Q 1 3 1339 ll 


gana: Anukriteh, because of imitation. «eq Tasya, his. @ Cha, and. 
92 The Jiva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman.—s6. 
COMMENTARY. 

The text of the Chh. Up. VIII. 7. 3., &c., shows that the eight-fold 
attributes therein mentioned, which are eternally present in the dahara, 18 
acquired by the Jiva through sidhana, in the state of Mukti. This 
Jiva is described in that section.as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
ig torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, &c., and it is in this state of Mukti that the Jiva, 
by getting the light of Parabrahman becomes like Brahman. The Jiva, 
therefore, merely imitates dahara, and is called dahara in a secondary 
sense. And it isa well-known thing that the imitation and the original 
are not the same. As we say in the sentence ‘Hanuman imitates the wind 
in swiftness, which means that Hanuman is not wind but like it. Simi 
larly, we find in another passage that the Jiva, in the state of Mukti becomes ] 
similar to or imitates Brahman :— Í 

HAT WA quqa rl BACT qaq AA | TAT far gram’ 4 

fares: GH sarqa | | 

When the seer (ie. the individual soul) sees the brilliant maker, the Lord, the 
Person, in whom Brahmá has his source ; then becoming wise and shaking off good and eyil, 


he reaches the highest similarity, free from passions. (Mu. Up., III. I. 3.) 
SUTRA I. 8. 28. 


AA WAA l 9 13 1 23 N 

= Api, also. Aà Smaryate, it is traditioned. x 

93 The Smriti also declares this assimilation of the 

Jiva with Brabman, in the state of Mukti, in certain respects ` 


only.—87 ° 
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COMMENTARY, 
Thus in the Gita also we find :— 
ty gagnfra aa AMARA: | 
SITY AAA gA + aaa < Il 


“Having taken refuge in thie Wisdom and being assimilated to My own nature, they 
are not re-born, even in the emanation ofa universe, nor are disquieted in the dissolution.” 
(XIV. 2). 


Thus this Smriti or Gita also declares that the Muktas become assi- 
milated to the nature of Brahman and manifest some of His attributes. 
Therefore dahara is the Lord Hari alone, and not any Jiva. 


Adhikarana VI.—He who 18 measured, by a thumb is Brahman. 


(Visaya).—In the Katha Up., II. 4. 12, we read : — 


A ge ma ma Resia l mA wawqe < qà: 


Rara! gat TAN tQ usaga: ga ARRA: | tara 
YAMA A qara FT Sa! | E TA l RRI 


The person (purusa), of the size of a thumb, stands in the middle of the Self 
(body) as Lord of the past and the future, and henceforward fears no more. This is that. 

That, person, of the size of a thumb, is like a light without smoke, Lord of the past and 
the future, he is the same to-day and to-morrow. This is that. 


(Doubt).—Here arises the doubt: Is this person of the size of a 
thumb, the Jiva or the Lord Visnu ? 

(Púrvapaksa).—The Púrvapaksin maintains that the person of the 
size of a thumb is Jiva, because in the Svetadvatara Up., V, verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 


ASIS ATAR isaac q: | TAD tarta dy 
AURA EY: II < ll 


8. “That lower one also, not larger than a thumb, but brilliant like the sun, who is, 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
ig seen small even like the point of a goad.” 


area q: HST a Teal < sitar | a fan. 
aaah SU AA cana: ol 


7. “But he who is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own works, the lord 
of life, assuming all forms led by the three Gunas, and following the three paths." 


(Siddhánta). —This objection the author answers by the Sútra, next 


iven :— 
8 SUTRA I. 8. 24. 


mma IA: u 9 13 1391 


TATE Sabdat, because of the word, q% Eva, even, only. afta: Pramitah, 
the measured, the limited ; measured by the thumb. 
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94. The limited person of the size ofa thumb, des- 
cribed in the Kath. Up. is Brahman, because of the word 
or the epithet applied to It in that very text.—88. 

COMMENTARY. 


The person of the size of a thumb is the Lord Visnu alone. Why? 
Because there is an express term or word, in that very passage, which ean 
apply to Visnu alone. That passage describes this person as Lord of the 
past and the future. Now this epithet—“ The Lord of the past and the 
future” —cannot be applied to J iva at all, whose past and the future is 
bound by his karmas, and who is not free to possess so much glory. 

But how the-All-pervading Lord can be said to be limited by the 
measure of a thumb? This point is answered by the next Sfitra. 

3 SUTRA I. 8. 25. 


ZAR g ATH NM 9 1 13 44 


g Hridi, in the heart, with reference to the heart, «qaar Apeksaya, 
by reference to, g Tu, but. qe Manusya, men, human beings. SRAMA 
_ Adhikaratvat, because of the qualified, 

95. But the size of a thumb is with reference to the 
human heart, because men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to that 
size.—89. 
| _ COMMENTARY. 

The force of the word “ tu” is to declare limitation, because the Lord 
is meditated upon in the heart. which in every human being ls of the size 
of his fist or thumb, therefore, He is spoken of as having the measure of 
4 thumb. This has already been described before, under Sútra J. 2.1, 
where we have said that this attributing of a size to Brahman, is based on 
a mere metaphor, taken from the size of the heart; and for the sake of 
devout meditation ; and because His ineffable glory manifests in the heart 

- of His devotees in that form. | 

But the hearts differ according to the animals, some have larger 
hearts, some have smaller ; some are more than a thumb, some are less than 
a thumb. How canit then be said that the person of the size of a thumb 
isso spoken of with reference tothe heart. This objection is met in the 

Be >, Stra by using the word “human.” Jt is the human heart that is the 
X measure here taken, (and not the heart of snakes, horses and donkeys): 
Sth For though the scriptures are employed in general terms, yet they apply 
Bia only to human beings, for human beings alone are adhikáris and not lower 
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animals. Human beings alone have the faculty of devout meditation ; 
therefore the standard of the thumb is taken from the human heart, and so 
tlrere is no conflict. 

Though the hea:ts of elephants and horses, %c., may be said to be 
of the size of a thumb, yet there is no confiict here also, for these creatures 
are incapable of devout meditation. Though the Jiva also is described to 
have the measure of a thumb, it is so done, because 1t dwells in the heart, 
and so metaphorically is said to be of the size of the heart. As a matter 
of fact, it is atomic in size, for the scripture says that its size 1s very small. 

Terma TAR FRIA A lA sre: a esa Q A 
ara FLAT | 

“That living soul (Jiva) is to be known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite.” (Svet. Up., V. 9). 


Therefore, the person of the size of a thumb is the Lord Visnu alone. 


Adhikarana VII.—Devas entitled to meditate on Brahman. 


It has been mentioned in the last Sútre, that the scriptural texts. 


teaching meditation on Brahman are the concern of men, because by so 
teaching it can be proved that the Highest Brahman has the size of a 
thumb. The Sástra, therefore, establishes that men alone are entitled a 
meditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Karma Mukti) pass through the Deva evolu- 
tion, and become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would becomo meaning- 
less, for there would be no release for Devas. 

ut Devas are entitled to meditate on Brahman as we find ` from the 
following text of the Bri. Up. (I. 4. 10). 

ag arin dara aaa 8 qq Aqua, aaa! Tat AAA I 


« Whoever of the Devas, knowing Brahman meditated:on Him he verily obtained Him, 
so also among the Rishis, so also among the men.” 
Similarly, the following passage also shows that the Devas worship 


Brahman :— 


ag tar ai ARTURO || 


“The Devas meditate on that Brahman who is the light of-lights, who is the giver of 
life, and who is immortal.” 


(Doubt).—Here arises the following doubt. Admitting that medita- 
tion on Brahman is taught regarding the Devas in the same way as taught 
with regard to men, the question remains, is it possible with regard 
to the Devas, or is it not? | 


134 VEDANTA-SUTRAS. I’ ADHYAYA. [Govinda 


$$ | 


(Púrvapaksa).—The Púrvapakgin says such meditation is impos- 
sible with regard to the Devas, because they have got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
Indra and the rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organs. Consequently on account 
of this absence alone, they have not the capability of meditation or the 
desire for the possession of such attributes as Vairagya or dispassion, 
Viveka or discrimination, &c. Hence the Devas are not capable of medi- 
tation on Brahman. 


(Siddhánta).—To this the author replies by the following Sútra :— 
SUTRA 1. 8. 26. 


ACTIN MATT: ART WILBURN 


ag Tad, that, namely, meditation on Brahman. qR Uapri, above, namely, 
with regard to the beings who are above men, namely Devas. fy Api, also 
armaa: Badarayanah. the sage Badarayana is of opinion. armar Sambhavat, 
because of the possibility. | 


26. The meditation on Brahman, according to the | 
opinion of Badarayana, must be admitted with regard to 
those also, who are above `men, in the scale of evolution; 


because of its possibility with regard to them also (for they 


also have an organised body.)—90. 
COMMENTARY. 
This meditation on Brahman must be admitted with regard to these, | 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord Bádaráyana. Why has he this | 
opinion? Because the Upanisads, the Mantra portion of the Vedas, the 
descriptive portions of the Vedas, the sacred scriptures known as Itibása 
and Purana, all unanimously describe that the Devas have bodies as be- 
lieved also by mankind. Since they have bodies, it is possible for them 
to meditate on Brahman; because the objection of the Púrvapaksin was 

that Devas have no body, and therefore they could not meditate. 

Ncte.—It is only the Parva Mimámsákas who hold the theory that the Vedic Devatés 
are not embodied beings, but only creation of the Risis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
A Mantras create these Deva-forms, through which theurgic effects are produced. But this 
Sgt ig only a partial truth. The artificial elementals, as these Mantra-Atmic Devatas ar 


constitute only a portion of the inhabitants of the Devaloka. There are real Devas 318% 
real Jivas, passing through Deva evolution, who are not mere creations of Mantras. 
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Thus the Devas also have the capability of meditating on Brahman 
because they possess body and senses made of celestial matter, and they 
also are capable of feeling disgust and dispassion (Vairágya), with their 
own state, however high it may appear to us in lordliness and glory. 
For compared with the glory of God, the Devas realise keenly the sinful- 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and consequently they also are capable of feeling 
Vairágya. There is the authority of the Visnu Purána on this subject :— 


adas alg TA gara a aaa vaa 

Parr: ü 

“ OH, best of the twice-born, not only is sorrow to be found in hell, but it exists in 
Svarga also, for the inhabitant of heaven is afraid of the transitoriness of heavenly life, 
so the dweller of heaven also is not free from grief.” 

Therefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this Brâhmic bliss is free from all 
taint of evil, and it is an immeasureable, eternal state of joy. For thus 
is this bliss described in the sacred scriptures. Moreover we find in the 
Upanisads descriptions of how both the Devas and men went to Prajapati 
to learn the Brahama Vidya, as the following extract from the Br. Up. 


will show :— 
e ae 
TAT: MAA: IMA Frat ARAN AJAN NYT: l 
“ The children of Prajâpati are of three sorts, namely, the Devas, the men and the 
Asuras: They approached their father Prajápati and dwelt with him as students of 
Brahma Vidyá.” (Br. Up., V. 2.1) 
Similarly, in the Chh. Up., we find that Indra dwelt as a Brabma- 
chârin in the house of Prajâpati for more than 100 years :— 
o > ° 
qaq adagenad w 9 q ARA IMTA AGA li 
“This made in all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Prajápati.'” (Ch. Up. VII, 


11. 3.). 
Owing to their having bodies, the Devas, therefore, are also quali- 


fied for meditation on Brahman. 

An objector says:—If we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it 1s impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when he is invoked simultaneously by all his worship- 
pers. Therefore, sacrifices become useless, for an embodied Deva, like 
Indra, cannot be present simultaneously in all the places of worship, where 
he is invoked. To this objection the author gives the following answer :— 

SUTRA L 8. 27. 


Rir: AAA, TAHT AT TTIATT A 1 VOU 
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Aida: Virodhab, contradiction. aifar Karmani, with regard to work, with 
regard to sacrifices. gi@ ti, thus. Ya Chet, if. 7 Na, not. aaa: Aneka, 
many (bodies). fava: Pratipatteh, because of the assumption. axfata Darsa- 
nat, because of the observation or seeing. 

97. Tf it be objected that a Deva cannot be an embo- 
died being, for then his presence at many sacrifices simultane- 
ously would be impossible: we reply no, because it is 
observed (that many bodies can be assumed by spiritual 
entities, for simultaneous appearance in different places).—91. 

COMMENTARY. 

Even if we admit that Devas have a body, yet this would not contra- 
dict the performance of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

(Says an objector):—“ Admitting that for the reason given in this 
Sftra, there may arise no difficulty as regards sacrifices, for those who hold 
the view that Devatas have got bodies, but then arises another difficulty. 
lt relates to the words of which the Veda consists. If words like Indra, 
&c., refer to embodied beings, then when these beings are not in existence, 
then those words denote no object. Thus before the creation of Indra or 
after the destruction of Indra, there is a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during these periods, when there is no Indra? Isit 
not like the word “the son of a barren woman?” If so, as those words 
have no meaning, so the Vedas also become meaningless. Moreover in 
the Pûrva Mimârså it was established that words, objects corresponding 
to those words, and the power of the words to denote those objects, are 
all eternal, for a Mimâmsî Sûtra says :— 

Maure MAE MT: ll 

The relation between the word and its object, is natural and eternal. 
So if the words like Indra, &c., denoted organised beings, they would make 
the Vedas non-eternal. 

(Siddhánta):—To this objection, the author gives the following 
reply :— š 

SUTRA I. 8. 28. 

Ss FA AAA: TAA, TAA GAAP ATU RIRE 

ga: Sabdah, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regad to the eternity of the word. tra lti, thus. 


q Chet, if, w Na, not. wa: Atah, because, from this, from the word being 


ms ' y y ly arty, WN: t Es) 
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eternal. TAT Prabhavat, because of the origination. gua: Pratyaksa, per- 
ception, direct statement, namely, the Sruti or revelation. ampara Anuma- 
nabhyam, from inference, from Smriti, namely, the tradition. 

28. If it be objected, that this view would contradict 
the eternity of the word ; we reply, no; because the creation 
of the universe is from the word which is eternal. And the 
Sruti and Smriti (the direct statement and inference) also 
establish the same.—92. 

COMMENTARY. 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedic words. Why? Because from this 
eternal word arises the creation. The creation of every embodied being, 
whether Indra or a Cow, proceeds from the remembrance of their form 
and their characteristics, by Brahma when he utters those words, which by 
association always suggest the particular form and the characteristics 


possessed by that form. 

Note :—“ When, therefore, a special individual of the class called Indra has perished, 
the creator, apprehending from the Vedic word ‘Indra,’ which is present to his mind, the 
class characteristics of the beings denoted by that word, creates another Indra, possessing 
those very same characterstics ; just as the potter fashions a new jar, on the basis of the 
word ‘Jar’ which is stirring in his mind. But how is this known? ‘Through perception 
and inference,’ i. e., through scripture and Smriti.” (Rámánuja). 

Every Vedic word always expresses a particular type form, and does 
not express any individual (they are all common terms and not Proper 
Nouns). By remembering the particular type forms, denoted by those 
words, Brahmá creates the universe. For forms (Akriti) are eternal, and 
exist in the Archetypal plane, from eternity, before they become concrete 
The Vedas are like the book of Visvakarman, in 
which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says “ Yama should be pictured as having 8 
sceptre in his hand, Varuna as having a noose 1M his hand. The Vedic 
words denoting Devas, like Indra, &c., do not express any particular indi- 
vidual of that name, but are a class name like the word cow, &e., and are 
symbols of particular forms, naturally belonging to a particular class of 
beings. They do not denote merely individuals, like the word Chaitra, &c. 

Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this yey 
of ours, that the Devas possess body, does not contradict the Mimámsë 
view that the wozd is eternal. How do you know this? To this the 


Satra answers by saying, Pratyaksánumánábhyám, because the Sruti: and 


the Smriti declare it 80. 
18 


in any individual form. 
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As an example of Sruti, we have the following :— 
Thus Prajápati created Devas, &c., by pondering over the various 
words of Mantra, Sukta 62 of the ninth Mandala of the Rig Veda. 
Note:—We give the mantra with its word meaning below :— 


qà metas rara: | Rara Rar I 


wa Ete, these. aqaa, Asrigram, creates. paa: Indavah, drops: Soma- 
drops. fae: Tirah, downward. qa Pavitram, pure, purifying, a seive. 
JTTA: Agavah, quick, rapid: another reading is HTA: W. faxara Visvani, all. 
gra Abhi, towards. ramp Saubhaga, prosperities. 


These rapid Soma-drops have been poured through the purifying seive. To bring ` 
all felicities. 


In the Paichavimsati Brahmana (VI. 9, 13, 22 and 12, 1, 3). We 
fnd how this Mantra was utilised by Brahmá in making his creation. We 
read there :— 


“qa” ata g š w=rqfeazarmasas=s : Creamy” gRr AJA; Eq: 
Pa, “Pre: a afer a, ga? afer eit, CA 
e aa, aaa” cfr wer sa E Il 


Prajápati created the Devas, by reflecting on the word “ Ete.” He created the men, 
by the word “Asrigram;” the Pitaras by the word “Indavah;” the planets by the word 
“ Tiras Pavitram;” the songs, by the word “ Asuva; ” the Mantras, by the word “ Visvani ”; 
and he created all other creatures by the word “ Abhisaubhagé.” 

Note :—The word Etad “this” reminds Brahmi of the Devas presiding over the senses ; 
the word Asrigra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men; the word inda denoting moon, reminds him of the fathers, who 
live in the moon; the word tiras pavitram meaning “holding of the pure ambrosia” 
reminds him of the planets where the soma-fluid exists, the word “ Asuva,” “ flowing” 
recalls the sweet flow of music: the word “ Višva” recalls the hymns sacred to the Viave- 
devas; the word “ Abhisubhaga” meaning “ great prosperity” recalls all creatures. 

The Smritis like the Vignu Purana, &c., also show the same. As the 


following :— 
armes Barat sara sq dana | 
qua Talat yaa Vega MAA | 


“In the beginning Brahmá created through the words of the Vedas alone, the names 
and forms of all creatures, the manifold rituals of all sacrifices and their different status.” 


SUUTRA I. 8. 29. 


ga wa a fra u 9 1341 REN 


gaga Ataeva, thercfore, for this reason alone, * Cha, and. faeqa Nityat- 


` vam, the eternity of the Veda. 


29. And for this very reason, the eternity of the Veda 
is proved.— 93. 





— eo 
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COMMENTARY. 


Thus tke eternity of the Vedas is established, because, its words 
denote eternal types, (and not individuals), and because these words remind 
the creator, the types that he should create. The names like Kathaka, &c., 
do not mean that the [isi called Katha was the author of the hymn, but 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Note :—We find in the Vedas passages like the following :— 

“Reverence to the Risis who are the makers of raantras.” It does 
not mean that any Rishi really made the mantras ‘Texts like these suggest 
to the mind of Brahma what should be the characteristics and powers of 
those Risis who would make the different sections, hymns, and mantras, 
and then Brahma creates them endowed with those characterstics and 
powers, and appoints them to remember the very same sections, hymns, 
&e. The Risis being thus gifted by Prajapati with the requisite powers 
undergo suitable preparatory austerities and finally see the mantras and 
so on, proclaimed by the Kathas and other Risis of former ages of the 
world, perfect in -all their sounds and accents, without having learnt them 
from the recitation of a teacher. 

A further objection is raised. Let it be admitted that after each 
minor Pralaya or shorter dissolution (Naimittike) the Lord Brahma may 
create the bodies of Devas, &c., by remembering the words of the Vedas 
and the types mentioned therein, but in the case of the major Pralaya, 
called the. great Latency (Prákritika) when Brahmá himself vanishes, 
along with all worlds, how can then he create a new world on the basis 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda? To this objection the author gives the 


following reply: — 
"P Eas SUTRA I. 8. 80. 


SAA TACHA ARANA A STATA U 
2131300 


ami Samana, same, equality. aA Nama, name. SIRT Rapatvat, 
on account of form. @ Cha, and. agar Avrittau, in repetition, when after 
a Mahapralaya or Great Latency there isa first creation of the Nee ara 
Api, also. E: Avirodhab, want of contradiction. aţa Dardanat, 


becatise of seeing, because of the Sruti. egy: Smriteh, from the Smriti. 


cha, and à 
Ss 90. Even in the case of first creation (after a Great 


Latency), there 18 nO contradiction (with regard to the 
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eternity of the words of the Veda), because the names and 


forms remain the same. As appears from Sruti and 
Sinriti.—94. 
COMMENTARY. 

The word cha in the Sfitra is used to remove the doubt raised. The 
word Avritti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vedic words, because the new creation proceeds on the same- 
ness of names and forms, &c., as in the preceding creation. In a Mahé- 
pralaya or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Han 
and become one in Him. This merging is in that aspect of Hari, which 
is called His Sakti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such reflection is by the Lord Hari Himself, or by the four-faced Brahma. 

Note :—After a great Latency, Hari creates the Vedas, in exactly 
the same order and arrangements as they had had before, and reflecting 

on its words and types, He emits the entire world, just as it had been 
before, from the element called Mahat down to the Bralmánda and 
Brahma. He then imparts the Vedas to Brahma and entrusts him with 
the task of creating lower beings. The Lord Hari at the same time per 
vades the world so created, as its Antaryámin or Inner Ruler. 

A subsequent creation is similar to the past creation: just 888 
potter, who makes a pot, by remembering the word “pot” and the form 
which the word calls up in his mind, though there may be no actual pot 
as a mould before him. As is the case in Minor Latency, the same is the 
rule in the case of a Great Latency. The difference is this, that after 4 
Great Latency, the Lord Himself creates all elements from Mahat down- 
wards up to Brahm anda ‘and emitting Brahma from His body, He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahmá does not cease to exist, nor do the elements ; 
and consequently Brahmá himself creates the universe after every Minor 


pR Pralaya. 

<A | Whence is all this known ? The Sfitra replies by saying Daršdan8t 
ee. Smrites cha, from the Sruti and the Smriti. The Sruti passages are like 
IIRI the following :— 


qem AT AA TAG Bieta, <q Qaqa IAEA |! 





ae 
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—— a SAA 


“ Atman was alone in the beginning. He willed may I create the worlds.” 


° y . 
sara gata q. àr Š gia Raf a< | 
“ He who first creates Brahmá and delivers the Vedas to Him" (Svet. Up., VI. 18) 
a - 
QATAR AMAT AUT JARRITTA | 
“ The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Rig. Veda, end.) | 


The Smriti passages are the following :— 


wit AAT: GACY EEE o saq anr 
l 


“ As a mighty banyan tree lies concealed in the small seed, similarly in thee, O Lord ! 
as the Great Seed, lies concealed the whole universe, when thou drawest it in, at the time 
of the Great Latency.’’—Visnu Purana). 


So also in the Varáha Purana :— 
ATAU: Gt RITA MARAT Y: II 
“The Highest God is Náráyana from Him was born the four-faced One.” 
So also in the Bhagawata :— 
aa TE EZT A ARA |! 
“He who mentally imparts the Vedas to the First Sage, Brahma.” 

To sum up the whole. When the time of the Great Iatency comes 
to close (and the hour strikes for a new creation) then the Lord God of 
All, remembers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire. “Let me become manifold.” 
He separates into its different parts the whole body of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 
of enjoyment—the spirit and matter—come out from him as separate 
entities now. After this, the Lord creates the entire world just as it 
had been before, from the great principle called Mahat down to the 
cosmic egg and Brahmá. He then manifests the VEDAS in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally (not orally) to Brahma. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At thesame time He entering into the world, presides 
in itasits Inner Ruler and Controller. Brahma also through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, &c., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, &c., refers to eternal types of Indra, &c., and as these 
types are eternal, though the forms vanish at every Pralaya, therefor 
the Vedas are eternal. | | 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 





are eternal. Thus the Devas have the capability of meditating on 
Brahman, since they possess an organised body; and since the Devas 
have this capability, there is no conflict in the text relating to the medi- 
tation on the person of the size of the thumb. With regard to the Devas 
a person of the size of the thumb is to be measured by the thumb of the 
Devas, as in the case of men he is measured by the thumb of man. 


Now we enter into the consideration of the question whether the 
Devas are qualified or not, for these Vidyás or meditations, of which they 
themselves are the objecis meditated upon. 

In the Chhandogya Upanisad we find a Vidya called the Madhu 
Vidya. 

«The Sun is verily honey to the Devas, the Heaven is like the cross beam, the 
intermediate region is the beehive. And the rays are the sons.” (III. I. I.) 

Here the Sun is said to be honey or nectar of the Devas and five 
classes of Devas called Vasu, Rudra, Aditya, Marut and Sadhyas worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the 
honey, because he is the abode ofa certain nectar, to- be brought about 
by certain sacrificial works, to be known from the Rig Veda and so on, 
and the reward of such meditation is mentioned in those texts is the 


attainment of the position of the Vasus, Rudras, Adityas, and so on. 

Note: - This meditation on the Sun produces tho status of Vasu, &c. The point is, 
should the Devas undertake this meditation, when the fruit of such meditation is the 
attainment of the status of a Vasu, 80. The Devas already have reached this status, 
and so to them this Madhu Vidya is useless. 

The author gives first the opinion of others, as regards this point :— 


SUTRA I. 3-81. 


Nee ICCC Ra: 13130 


ag Madhu, in honey. ag Adisu, and in the rest. yarata Asam- 
bhavad, on account of the impossibility. SANANA Anadhikaram, No” 
qualification. Sata: Jaiminih, the sage called Jaimini. 


31. Jaiminiis of opinion, that the Devas are not 
qualified to undertake meditations like Madhu Vidya and 
so on, because of the impossibility.—95. 

COMMENTARY. 


According to the sage Jaimini, the Devas are not entitled to under 
take meditations like Madhu Vidyá, %c., because it is impossible for on 
and the seme person to be the object of meditation as well as the person 
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meditating. Moreover the Devas like Vasu, &c., already belong to the 
class of Vasus, &c., and so in their case, the fruit being already accomplish- 
ed, the meditation is useless. The Devas have nothing to gain by such 
meditation ; and so they haveno desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these 
reasons, Jaimini holds that the Devas are not qualified for meditations, 
like Madhu Vidya, &c., in which they themselves are the objects of medita- 


tion. He gives another reason for his view. 
SUTRA I. 8. 32. 


<! 


sata Jyotisi, in the light, in the Highest Brahman. waa, Bhavat, 
because of the existence, because it consists of. «y Cha, and. 


992. And because the meditation of the Devas con- 
sists in worshipping the Light, therefore, they do not stand 
in need of any lower meditation.-—96. 

COMMENTARY. 

In tho Brihadárauyaka Upanisad, we find that the Devas meditate 
on the Great Light, the Supreme Brahman alone, and they do not worship 
anything lower. That text is as follows :— 

qeda das HLTA | 
aq tar MRa NERNET | 

“Him from whom proceed the year along with the days, Him the 
Devas meditate upon asthe Light of Lights, as Immortal: Life,” (Bri. 
Up., IV. 4. 16). Both men and Devas have this in common, that both are 
entitlod. to meditate on the Supreme Brahman, the Light of Lights. 
The special mention that the Devas meditate on this Light of Lights, 
indicates, by implication, that they are not entitled to (or rather do not 
stand in need of) meditations on other objects than the Supreme Brahman. 

The view of the Púrvapaksa given in these two Sútras, is thus con- 
troverted by the author :— 2 

SUTRA I. 8-88. 


ai g aras FE ü ç (a 1 49 U 


ama Bhavam, the existence (of the qualification to undertake the 
meditations like Madhu Vidya, &c.) g Tu, but. aaa Badarayanah, the 
sage called Badarayana. wie Asti, is (there is the possibility of such 

meditation). f Hi, because. 
33. But Bádaráyana maintains the existence of quali- 


fications for such meditation, because there is possibility of 
it.—97. 


A A 
- fe ; 
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The word Tu is used in order to remove the doubt raised by the 
Pûrvapakşin. TIn the meditations like Madhu Vidya, &c., the Devas have 
a right, according to the opinion of Lord Badarayana. Because though 
these Devas have attained the position of Vasu, Aditya, &e., yet it is pos- 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityahood, &c., in the next Kalpa also, and 80 they may meditate on 
Brahman in the form of, and residing in Vasu, Aditya, &c. For medita- 
tion on Brahman is taught here to be of two kinds; firstly, Brahman is 
meditated upon as effect and secondly he is meditated upon as cause. 
Note:—When meditation is ona form like that of Vasus, &c., it is meditation on 
Brahman as effect, namely meditation on Brahman as he appears in the form of creatures, 
But in the same Madhu Vidyá there is the latter section which enjoins meditation on 
Brahman as cause. | 
The sense is this, the Devas who are Vasus, Adityas, &e., in this 
Kalpa, meditate on Brahman as Vasu, Aditya, &c., with the object of 
becoming Vasu, Aditya, &c., in the next Kalpa. When they have 
attained Vasuhood or Adityahood by such meditation in the next Kalpa, 
then they meditate on Brahman as the Inner Ruler of Vasu, Adityas, &c., 
and worshipping Brahman as cause, they shall attain release in the 
next Kalpa. 
Moreover the words Vasu, Aditya, «c., are not confined to these 
Devas, but they denote Brahman also. In this. view, the section on 
Madhu Vidya does not teach meditation on Devas called Vasus and 
Adityas, &c., but on Brahman, who is called also Vasu, Aditya, &c. Near 
the end of that section we find this declaration, “he who knows this 
_ Brahma. Upanisad, &c.” This shows that this is an Upanisad teaching 
Brahma Vidya, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, &c. 
Note:—The worship of insentient objects cannot give Purusártha (the highes! 
man). Therefore, this Khanda does not teach the worship of inanimate objects lik 
sun, &e. 
In fact, in the concluding passage (khanda XI) the Sruti expressly say8 
teaching herein given is Brahma Vidyá and not any lower Vidya, for it says ar 
father tell this Brahma Vidy4 to his eldest son.” It further says “He who KDOR a a 
: Brahma Upanisad thus,” &c. How can the worship of inanimate subjects give Muk ai 
: Brahma-pada. That the whole of these Khandas relate to Brahma Vidyá, is further Be ES 
by the statement mado in khanda XI where the Sruti says “In whab place He neit Š 
rises nor sets” and “for Him there is perpetual day.” These are applicable primarily 5 s 
Mukta Jîvas only. (Thus this portion of the Upanisad deals with Brahma Vidyá ona 
not with apará Vidyá as understood by others). Moreover to whom can primarily be E - E 
the possession of Yasas-wisdom, tajes-bliss, indriyam-lordliness, viryam-strength, ane 
yam magnanimity and rasatvam-power, but to the Supreme Lord? For says 4 Sruti 
name is the great Yasas.” 
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Nor is this objection valid that the Adityas and Vasus, &c., have 
already attained the position indicated by their names, and so “thes have 
no objects of desire in this direction left ; and therefore this meditation 18 
useless for them. For we find in the world, that the people though having 
sons in this life, have still a desire to get sonsin thé next life ; (and conse- 
quently perform sacrifices for the attainment of sons in the next life). 
Moreover, the various meditations taught in this Madhu Vidya, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspects of Brahman (in the form of Vasus, Adit- 
yas, &c.,) they are really meditating on Supreme Brahman; and conse- 
quently the statement that the Devas meditate on the Light of lights only 
is also not contradicted. 

The following text shows that the Devas also perform sacrifices, &c.:— 
ict Sana, e agia fa! aga 

pl 


Prajápati desired let me create beings. He saw a pair called the Agnihotra (the fire- 
sacrificer) He therefore sacrificed when the sun arose. 


tar Š aware |! 
“The Devas performed the sacrificial session.” 

These texts of the Sruti show that the Devas are qualified to per- 
form sacrifices also, why should not then they be qualified to perform 
meditations like Madhu Vidya also ? The Devas stand in no need of 
these sacrifices to attain any personal end of their own, but they do so in 
order to carry out the command of the Lord, and to maintain the world- 


process. 
Note :— When the Devas perform sacrifices even in order to carry out the Divine Will 


in creation, no doubt can really arise whether the Devas ever meditate on the Lord or 


not. 
An objector says ; how can Devas be called Mumukgus or a-thirst 


after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period? For Devas or even men who meditate accord- 
ing to Madhu Vidya, wilfully suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Vasus? For the real Mumuksutva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys ; yea even the joys of the Highest World of Brahmá ? How can then 
these followers of Madhu Vidyá be called true aspirants after Release when 
they wilfully take the by-path of cosmic power? True; this is so, but 
it must be admitted that there are certain Beings, who owing to some un- 
known or mysterious action of their karmas have to undertake the duties 
of world-rule, and because the sacred books expressly teach the existence 
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of these Exalted Ones, who voluntarily accept, or rather prefer the 
burden of cosmic agents, to the peace of final Release. 

This Adhikarana shows that-when even the Devas also work un- 


selfishly, and meditate through Madhu Vidyâ, much more should buman 
beings do the same. f 


Adhikarana VIII.—The Sàdras or child-souls not qualified 
to Vardic meditation. 


In the previous part, it has been mentioned that men as well as the 
Devas are qualified to meditate on Brahman, because they bave the cap- 
ability and other requisites for such meditation. Now this cannot take 

“place without study of the Vedanta texts, for Brahman is said in 
the scriptures “ the Aupanigada Purusa,” the Spirit revealed by the Upa- 
nisads. Consequently the question arises, are all men indiscriminately 
qualified to the study of the Upanisads? To this, the answer ultimately 
given is that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upanisads or méditate on Brahman at 
once. 

In the Chhándogya Upanisad there occurs the story of a king called Jánasruti. He 
was a hospitable prince and: profuge in his generosity, possessing many good qualities. 
The mighty sages called Devarishis were satisfied with his high mindedness and assuming 
the form of flamingoes, they flew across his palace, when the prince was lying in open all, 
on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was in 
front, was addressed by another flamingo, who was in the rear, thus :— 

“Oh short-sighted ono, seest thou not the auric light of this noble prince, extend: 
ing from his body, high up into the air, do not heedlessly cross his aura, lest ib may dés- 
troy thee.” Hearing this the other flamingo answered :—“ Is his aura stronger than that 
of Raikva of the car? Raikva is one who is always on his car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. He 
possesses Brahmic aura, far more potent than the aura of this mere petty prince.” 

The object of the compassionate Risihs was to break the shell of self-complacency 
into which this prince had unconsciously fallen, so that he might exert to know the Brah- 
ma Vidya, and might not rest satisfied with the mere performance of charity, though on 2 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to Raikva, and was distressed in his heart, and passed his night in à state 
of restless grief. When it was dawn and the Royal bards were discoursing soft mus 
praising the king and his many royal qualities, the prince rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikya, who was always on the move in his car. The chamberlain, after much search, 

_ found him in a retired spot, sitting under his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Raikva, and presenting them to him, said, “teach me venerable sir, the 
God that you worship.” Raikva replied :—“ Away with thy necklace and thy chariots, 0 d 
Sudra! Let these cows remain with thee.” Thus discarded, and called a Súdra, the king 
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went back and brought mere wealth, cows, chariots, and oyen his daughtep, as 3 present 
for the sage. But Raikva again addressed him with the opprobrious title of Sidra saying 
“O Sidra, hopest thou to gain this knowledge through these means.” However he relent- 


ed ultimately and taught the king the Samvarga Vidyá or the meditation on the laws of 
dissolution. 


(Vtsaya).—Thus Raikva twice addressed the king as Súdra in the 
passages which are quoted below in the original :— 

TE mR: dea: qz wee vat Aangaan age 
MATAR TY RAST H I 


1. Therefore Janagruti Pautráyana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Raikva and addressed him thus :— 


tae ara qz aa qani Arama g a qat ana 
gaar aha at RRA wie 112 i 
2 


“O Raikva! these six hundred cows, this pearl necklace, this carriage with 
mules are present for you. Teach me, O master, that Deity whom you worship.” 


ag € IMAN star gaa ag tía age gata 
ama deren: eee vat rama giat cetera s= tt 3 I 


3. To him said Raikva:—“ Fie! the necklace and the carriage, O SÚDRA, be thine, 
even together with the cows.” Then Jána3ruti taking again a thousand cows, a pearl 
necklace, :. carriage yoked with a pair of mules, and his daughter went back tu Raikva. - 

aana tard. wea vad Rara E smarsi 
mAr akaa aa Al aa: sete 1 9 1! | 

4. He said to him:—“Raikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
dwellest are thy fee. Teach me, O master.” 


AW E Teres aras: Barina GARA e a 
8a RATAA AO gare sate aa NA ll y lt 


5. Then Raikva, after looking for a while at the face of Je girl, saia “Take avay 
these gifts, O SÜDRA, thinkest thou to speak with me through this means. MORER 
(relented and) told him. These are per villages in the land of the Mahavri- 
7 ¡k l eac 1m. 

e ot mis aao sia to be an interpolation. The question whether a 
Sidra is entitled to the study of the Vedas or not has been answered in favour of ee 
Súdras by no less an authority than Swami Dayánanda Saraswati, the ae of the 
Arya Samaj. He quotes the ancients scriptures to show that in the Vedic age, there was 


no such restriction. The condition of the Súdras became worse in the Puranic period ` 


only. The degradation of the Súdras was preceded by the decline of the Brahmanas, who, 
” o 


when they lost their inherent greatness, began to rely, more and more, on their privilege. 

The honor which was spontaneously given to them because of their knowledge and wisdom 

and purity of life, was now extorted by them merely on the strength of their birth and 
) 


race. 


(Doubt).—Here arises this doubt. Is a Sûdra qualified to study the 


ic Sel ; ] ditations ? 
idic Science or not, and perform Vedic me i | 
he e Párvapksin says that a Súdra is qualified to 


study the Vedas, for the following reasons :— firstly, because every man in 
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general, is stated to be so qualified ; secondly, because the Sûdra posses- 
ses the capability of so studying ; thirdly, because the express text 
of the Sruti uses the word Sadra, which is an indication that Sadra is 
qualified ; fowrthly, in the Puranas and the rest, we find persons like 
Vidura and others described as possessing a knowledge of Brahman. 
Therefore, for all these reasons, a Sidra is qualified for Vaidic study and 
Vaidic meditation. | 

(Siddhánta).—This objection, the author answers by the following 


Sfitra :— 
sOTRA I. 3. 34. 


o ESE SALES 

War Suk, sorrow, grief. sr Asya, his, namely, of Janasruti. ag Tat, that, 
namely, that grief. grarag Anadara, disrespect, the disrespectful speech of the 
flamingo, who taunted him for want of Brahman-knowledge. sauta Sravanat, 
because of hearing. war Tada, then. ARAU Adravanat, because of resorting 
to, or going to him, £. e., to Raikva, geag Sachyate, is intimated, is referred to. 
f@ Hi, because. 


34. The reason why Raikva addressed J ánasruti as 
da dra was to intimate that he (Raikva) by his occult powers 
knew that Jánaéruti was overwhelmed with sorrow on hearing 
the disrespectful speech of the flamingo and therefore he 


had come to him on hearing such speech.—98. 
COMMENTARY. 

The word Na (not) of the Sútra I. 3. 28 is understood in this Sútra 
also. The Sadra is ot qualified to undertake Vaidic study or Vaidic 
meditation. Why? Because Jánasrutl is not a Sadra. 

Note.—The word Sidra is literally derived from two words suk 
meaning grief, and dravati to go; because Janasruti, through grief, on 
hearing the taunting words, went to Raikva ; therefore Raikva calls him 
dadra or grief-impelled. The use of this term indicates that Raikva knew, 
by his clairvoyance, the whole incident of the flamingoes. 

When Janasruti Pautráyana, who was ignorant of Brahman-know- 
ledge, heard the taunting words of the flamingo, who said “ can he be 
compared with Raivka of the car,” he was overpowered with grief, at this | 
disrespectful speech of the flamingo, and he went to Raikva who knew 
Brahman. ‘Thus the use of the word Sadra by Raikva in this story, doer 
not mean that Jânasruti was a Südra by birth, but that he was sorrow- 
e stricken. Raikva uses the words Súdra in order to indicate his thought ` 
ESF reading and clairaudient powers, his almost divine omniscience. Tt has 
Pak =: no reference to the class called Sadra. 
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Note:—This is a very forced meaning given to the word Sudra ; the whole of this 
adhhikarana about Sudras together with the preceding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
‘aphorisms, by the eruption of these two adhikaranas. That they are a digression is 
admitted by both Rámánuja and Baladeva. Bádaráyana was not illiberal-minded, as the 
anonymous author of these interpolated sútras tries to make him out. 


If Jánasruti is not a Sidra, and if the word Súdra is applied to him 
in its etymological sense of “ grief-impelled,” then to what class did he 
belong? ‘The next sútra answers this by saying that he was a Keatriya. 

SUTRA I. 8: 85. 


APARTAR A FATS 1913121 


qífraw Ksatriyatva, the state of his being a Ksatriya, the fact of Janagruti’s 


being a Ksatriya. wamq: Avagateh, on account of being known or understood. - 


s Cha, and, gwew Uttaratra, ina subsequent passage. Wwriwx Chaitrarathena, 
with Chaitraratha. fegra Liúgat, because of the inferential mark. 


39. That Jánasruti was a Ksatriya is understood from 
the whole story, because the. concluding portion gives the 
story of a Ksatriya, Abhipratárin who was a Chaitraratha, 


as is known from an inferential mark later on.—99. 
COMMENTARY. 

We learn from the account given in the Upanisad that Jánagruti 
must have been a Ksatriya, because he: was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom which no Sádra is. He has a 
chamberlain whom he sends in search of Raikva, and because he gave 
alms such as cows, necklace, chariots, daughter, &c. These things are not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
Jánasruti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidya comes to an end, we find a mention of one Abhipratárin 
who knew this Brahma Vidyá. He was utdoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage we find that a 
Brahamachári begged food from Saunaka, son of Kapi, and Abhipratárin, 
son of Kaksaseni; when these two were serving food to others. This Braha- 
machári was told that the givers of food knew Samvarga Vidyá. But how 
do you know that this Abhipratárin was a Kgatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the sûtra answers. “Lingát,;” we know this from inferiential mark. 
Saunaka Kápeya and Abhipratárin Káksaseni were connected with 
Samavarga Vidya, They were sitting together at a meal which also shows 
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that there must have been some connection between Abhipratárin and 
Kápeyas. From Tándya Bráhamana (20. 12. 5) we learn that “the 
K&peyas made Chaitraratha perform that sacrifice.” Thus Kápeyas are 
connected with the Chaitrarathas. In the Chhandogya story we find that 
a Kapeya is connected with an Abhipratárin. Therefore, the Abhipratárin 
of the Chhandogya must have been a Chaitraratha. For it was a well- 
known custom in ancient India, that a Brábhmana family was always 
connected with a Ksatriya family and not with more than one family. 
That the Chaitraratha was a Ksatriya is proved by another text-which says 
“ from him there was descended a Chaitraratha who was a Ksatrapati or 
prince.” Therefore, it proves that Abhipratárin was a Chaitraratha and 
a Keatriya. 

Therefore, it is proved that these two worshippers of Samvarga Vidya, 
namely, Kápeya and Abhipratárin where one a Bráhmana and the other 8 
Keatriya, and with regard to this Samvarga Vidya they were con- 
nected as the teacher and the disciple. Raikva and Janasgruti are also 
connected together as teacher and disciple, and as Raikva was a Bráh- 
mana, therefore Jánasruti must have been a Ksatriya. Therefore, it has 
been proved logically and by reasoning, that a Súdra is not qualified to 
study the Vedas or to perform Vedic meditations. ` 

Note.—That this Sútra is an interpolation is proved by the fallacious reasoning that 
will be apparent to every tyro in logic. The argument adduced in this sútra may be 
thus summarised. Jánasruti must be.a Ksatriya, because Raikva was a Rráhmana. The 
argument that Jànašruti was a prince, and therefore he must be a Ksatriya begs 
the whole question. Itis a historical fact that there were many Dása kings in ancient 
India. They were all Sûdras, but all the same they were enlightened and generous prin- 
ces, like Jánasruti. The argument that a Bráhmana is connected with Jánasruti is no 
argament at all. In the first place it is nob true that Bráhmanas were not Purohitas of 
Sudrds; secondly Raikva is not the family Guru or Prohita of Janagruti. Raikva was 4 
wandering Fagir, whom Jánasruti adopts as his teacher temporarily only. Nor are ar 
any indications in this Upanisad to show that Raikva was a Bráhmana. His epithet. ° 
the car“ is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya for we know from the Upanigads that Brahma Vidyá was confined A 
the Kgatriyas in the beginning; and it is from the Ksatriyas that the Bréhmanas learn 
it. The second portion of the argument is also no argument at all. The section x 
Samvarga Vidyá mentions two persons of the name of Kápeya and Abhipratárin- de 
there is nothing to show to what caste they belong. Abhipratárin ig nob expre 
stated to bea Kgatriya. The argument by which he is made out a Ksatriya is this. T S 
K&peyas were the family priests of Chaitrarathas. A Kápeya is found dining toget P 
with an Abhipratárin. Therefore Abhipratárin must be a Chaitraratha. This ee A 
logic, which is simply no logic, is a mark of modern bigotry, rather than ancient simpy 


city of a Risi. 
I 7 SÛTRA I. 8. 86. 
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eat Sanskara, the purificatory ceremonies, the Sacraments, the investi- 
ture with sacred thread. TU AN Paramargat, because of the reference, because 
the Sastras Say that investiture witha sacred thread is the preliminary cere- 
mony to the study of Vedanta. Because of the implication. ge Tad, that 
ceremony. atq Abhava, absence. WHAT Abhilapat, because of the declara- 
tion, = Cha, and. 

36. The scriptures take it for granted that the sacra- 
ments are preparatory to Brahma-knowledge, and with regard 
to a Sidra there isa declaration that such sacraments are not 
possible for him.~-100. _ 

COMMENTARY. 

In another Sruti we find :—“ Let him invest a Bráhmana at the ago 
of eight and then teach him, a Ksatriya at the age of eleven and a Vaidya 
at the age of twelve.” This shows that investiture with sacred thread ig 
a necessary preliminary to the study of sacred literature, and the three 
higher castes are only entitled to it, In another text we find that there 
is an express declaration that a Sádra has no sacraments. It says a Sidra 
cannot perform a fire-sacrifice or ordinary sacrifice or sacraments or vows 
Therefore a Sidra is a disqualified person because he is outside the pale 
of the three castes, because no sacraments are ordained regarding him, 
and the study of the Vedas pre-supposes the performance of the sacra- 
ments, 

The next sútra further strengthens the view that a Sadra can have 


no saliskara. 
SUTRA I. 3. 37. 


AAA FT TTA: l 9 19 1391 


az Tad, that, namely, the Sddrahood, sary Abhava, absence, negation. 
Maii Nirdharane, in ascertainment. «y Cha, and. gẹ: Pravritteh, because of 
taking steps to, Because of the procedure. 


37. Because Gautama in the legend of Jábála takes 
the precaution of first assertaining that the latter is not a 


Súdra and then he proceeds to invest him with the sacred 
thread.—101. 
COMMENTARY. 

In the Chhandogya itself there is a legend of Gautama and Jabala. 
Jábála went to Gautama and said “teach me, Sir.” Gautama ño him 
“ to what Gotra do you belong?” He being a foundling, said, “I do not 
know, Sir, to what Gotra do I belong.” By this truthful a, it 
was ascertained that Jâbâla was not a Súdra and Gautama says “no 
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one not a Bráhmana has the courage to say so... He then asks him to bring 
the sacred fuel and he invests him with the sacred thread. This action of 
Gautama, in first convincing himself as to the caste of the candidate, and 
then proceeding to teach him after investing him with sacred Trew 
shows that a dúdra cannot be taught the Vedas. The word Brahma a 
used by Gautama includes the Ksatriyas and the Vaisyás also. This story 
of Gautama and Jábála also indicates that the sacraments ate necessary 
before one can study the Vedas. 

Note:—The story of Jabala and Gautama does not prove anything of the kind. Jabala 
was a founding and he asked his foster-mother what was his Gotra, because he wanted to 
study the Vedas. His mother said “I found you abandoned and so I cannot tell you what 
is your Gotra. Go to your teacher and tell him that you are the adopted son of J2bálá and 
your name is Jibála.” He does so; and Gautama is pleased with his frankness. Gautama 
does not test his caste, but his moral qualifications. Certainly according to Gautama 
every truthful man ought to be classed as Bráhmana for the purposes of Vedic study. 
Súdras if not liars and possessing high moral qualities are entitled to be classed as Brah- 
manas. The Bráhmanhood depends upon the qualities of the soul. As a general rule, 
the presumption is in favour of a soul possessing Brahmanic qualities if it is born in a 
Bráhmana's family. The selection of a family depends upon the karmas of the soul 
But all admit that in this Kali age, there has arisen a confusion of castes. The Brahma- 
nic family need not possess the attributes of a Brahmana ; and so a soul born in such 
family need not be a Bráhmanic soul. The Sastras say that if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should be classed as members of the caste to which that profession legally belongs: 
Judged by that standard many families have lost their right to be styled|Brá2hmanas. 


SUTRA I. 8. 38. 


samaq IR BARA ú 9 (3445 


sqq gravana, hearing, attending recitations. Heqaq Adhyayana, studying: 
gr Artha, object, wealth, acquirement of riches. waaa Pratisedhat, on 
account of the prohibition. eqq: Smriteh, because there is a Smriti text. cha, 
and. 

38. The Sadra is forbidden to hear and study the 
Vedas, cannot acquire riches m order to perform sacrifices, 
and there are Smriti texts also to the same effect. There” 
fore the Sadra isnot qualified.—102. 

COMMENTARY. ; 
Says a text :-—“ The sádra is verily like a biped beast, he is like 
a moving cemetery, therefore one should not recite the Vedas in the 
presence of a Jadra,“ “Súdra is like a beast unfit for sacrifices.” Thes? 
texts prohibit Vedic study, «c., and so the Sadra is not qualifi | 
meditation. He is not qualified to hear the Vedas, necessarily cann0 3 


study it or know. its meaning or perform the sacrifices enjoined therelD: ! 


WIAA 
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Thus by prohibiting the Sadra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Smriti texts also show the same :—“ A Sadra is not 
entitled to perform the fire-sacrifices, nor Yajñas, nor also the study of the 
Vedas; for him is ordained one duty alone, the service of the three 
twice-born castes. A Súdra immediately becomes degraded if he studies 
the Vedic words.” 

As regards the objection that the Súdras like Vidura or Dharma 
Vyádha, &c., had the knowledge of Brahman, and consequently were 
Mukta Jivas; we reply that they were born Siddhas and possessed Divine 
knowledge from their very birth, on account of the merit acquired in the 
past life. They had studied the Vedas in their past livesand so they 
became Mukta Jivas in their present life without such study even. Their 
case is like that of Vamadeva who had also a Siddha prajñá. Their exam- 
ples do not shake our position. 

Though the Sadras are prohibited from studying the Vedas, and per- 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Puranas (and 
study of books like the Bhágawad Gita, £c.) A Mukta Súdra is as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 


happiness. 
Note:—This last paragraph is not according to strict Brahminism. It is a concession 


to the spirit of the age, and is the charter of the emancipation of the Súdras in ancient 
India. It appears that there were three distinct stages in the status of a Súdra in ancient 
India. First. he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many Súdra kings, who were invited to the sacrificial sessions of 
the Aryan princes and priests. That was the earliest stage; when thc Aryan conquest of 
India was not yet complete. and the Súdras had a right of hoaring the Vedas and perform- 
ing the Vedic sacrifices if so inclined. The second stage commenced when the Aryans had 
firmly established their rule in India, and were no longer afraid of the conquered races. 
In this stage the Súdras were relegated into fhe ranks of slaves. The third stage com- 
menced with the great reformers like Sri Krishna, Buddha, Chaitanya, &c., who gave the 
rights to the Súdras to study and acquire Dharma, and get Mukti, through the studies of 
Puranas and Smriti. Practically the who:e of India has become a vast Sidra camp now- 
a-days, uneducated, ignorant and not knowing the Vedas. The repressive policy of the 
Brahmanas in prohibiting the Súdras from studying the Vedas has recoiled upon them, 
and the Bráhmaua class as a whole, is as much degraded as the Sidra in these days. In- 


justice always brings its own punishmént. 


Adhikarana IX .— The Thunderbolt is Brahman. 


Note.—Tho Sútras 1. 8. 26-37 are evidently not of Bádaráyana, and they have been 
clumsily interpolated by some bigoted priest of the later days, for they break the con- 
tinuity of the snbject The puruga of the size of a thumb is the subject under discussion, 


20 
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but some over-enthusiastie friend oí Hinduism has introduced these thirteen Sñtras to 
preve that the Devas are capable of meditation and the Súdras are not so qualified. This 
is in direct opposition to the aphorism of Vyasa who Says manusya adhikaratvat “all human 
beings are qualified to meditate on Brahman.” That the whole of this is a digression is 
admitted by Rámánuja and Baladeva. The latter says :-- 


sud aaa araa 1 
“ Having finished the digression, the author takes up the main topic.” 
In the Katha Up, we find this further description of the person of 
the size of a thumb :— 
USUSATA: da gaat za abate: | a carat: 
` ° ° ° ~ 
ayaiada fara | d Rrensgmaad d Ragana 11 RO 1 
“The Person not larger than a thumb, the inner self, is always settled in the heart 
of men. Leta man draw that self forth from his body with steadiness, as one draws 


the pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal.” | 


ae Pasa and atu quia Ruaan | qaa aguda a Yala go 
gara mara I 


“Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (vajra). Those who 
know It become immortal.” (II. 6, 17 and 8). 


(Doubt).—-What is the meaning of the word vajra here? Does it 
mean the thunderbolt or Brahman ? 

(Pirvapaksa).—It means the thunderbolt, because it causes great 
fear and trémbling. Though it is mentioned that those who know this 
thunderbolt become immortal, yet it is merely a panegyric, and is not to 
be taken in its literal sense for release depends on knowledge of Brahman. 
No doubt this Vajra is described here as prána or life, but it is called 
prána in the sense of protector (prániti). Nor is there anything in the 
context here, to show that this raised thunderbolt may mean Brahman. 

(Siddhánta).—The author answers this by the following sútra :— 


SUTRA 1. 3. 39. 


ATA ll 213130 
anata Kampanát, because of trembling. 
309. Because the whole universe trembles from fear of 
Him, therefore the Person of the size of a thumb and the 
thunderbolt refer to Brahman.—103. 
COMMENTARY. 


The word “thunderbolt” occurs here between two verses describing 
the Person of the size of a thumb, namely, 11. 4. 12 and II. 6. 17, and the 
whole world is said to tremble from fear of bim, therefore the context 88 
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well as the description shows that the thunderbolt means Brahman. Even 
in the Brahmavaivarta Purana we find the following :— 
TE IRAUN, AMAN | 
avsa SY e, dara a e | 
“The Lord Visnu is called chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (chankramana), and He is Vajra or 
thunderbolt because He regulates (Varjana) the universe ; and He is called the Khadga or 
the sword because He cuts asunder (Khandana) the evil-doer; and Hari is called Hari 
because He is the Saviour.” 
Therefore, when Visnu is represented as having a Chakra or discus, 


a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 
He is All-pervading and keeps the universe in constant motion, that 
He is the great Regulator and the Destroyer of all evil. And the 
Scripture always describes the Supreme Self as the life of the world 
(Prana), and one of whom, every one isin terror. That Scriptural idea. 
that He is a great terror is symbolised in this verse by one expressive 
term ‘‘ Vajra,” the thunderbolt, denoting that all beings move in their 
proper sphere and do not transgress it, because He is the great Regulator. 
This epithet ‘ Vajra ° applied to the Person of the size of a thumb shows 
that, that Person is Brahman. Cf., Tait. Up. IL 8. 1. 
SÚTRA 1. 3. 40. 


12191801 
sara: Jyotih, light, the Supreme lordliness, «vara Darganat, on account 


of being seen. 


40. The Person of the size of a thumb and the thunder- 
bolt must refer to Brahman, because we see that He is 
called light (possessing lordliness) in a passage immediately 


img 1t.—104. 
ATO X COMMENTARY. 
In the same Upanisad, Valli V, verse 15, we find the following :— 


aaa quí ai < aam aa wr garan: | aAa 
arar aa aren ae re raft I t 1 


“Him the sun does not illumine nor the moon and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines all (the Sun), &c. then they shine 


after (Him with His light). This whole universe reveals His light (in His light and its 


light is His). ; 
Between this verse and the next verse, II. 6. 3, occurs this - Verse 


relating to the thunderbolt. That next verse is given below :— 


ARANA a s AO A TUN 
SE 
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3. “From terror of Brahman fire burns ; from terror, the sun burns; from terror 
Indra and Vayu, and Death, as the fifth, run away.’ 


Therefore the Vajra must mean Brahman. Everywhere, in fact, the 
Upanisad texts describe Brahman as possessing Supreme luminousness, 
Therefore in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 


Adhikarana X.—The Ahása is Brahman. 
In the Chhandogya Upanishad we read :— 
art š ata amada à RA AIHA AA S Ala | 


The ether is the evolver of forms and names. That within which these forms and 
names are (or ‘ that which is within or without these forms and names ') is Brahman, the 
Immortal, the Self (VIII. 14). 


(Doubt).—A doubt here arises whether the being here called Akasa 
or ether means the Mukta J iva, who has shaken off all bonds, or the 
Supreme Self ? 

(Púrvapaksa).—The Púrvapaksin says, the Akasa here refers to the 
Mukta Jiva. For in the clause immediately preceding it, the Mukta Jiva 
is described as-a horse that has shaken off all dust, &c., from his hair, Or 
as the moon free from eclipse in the following verse :— ; 

amsa WIG aaa usa ww aa fra ad aA 
TE AS TAT lcd Garat ASIHARMARATAT MA AAT 
afer le N | 


‘Shaking off all evil, as a horse shakes his hair, and as the; moon frees himself se 
the mouth of Rahu; having shaken off the body I obtain, satisfied, the uncreated world ° 
Brahman.’ 


Moreover in this very passage the words te yad antará tad Brahma 
that which is without forms and names is Brahman—shows that the Jiva- 
Atman is meant, when in the state of Mukti, it throws off all forms 30 
names. And Jivátman can very appropriately be called the upholder ` 
or evolver-of name and form, because previous to Mukti, it assumes 3% 
forms and names such as of a Deva and man, &c. And it may very well be 


i re called Akáda in the sense of prakása or splendour or Juminosity. a 
y ee =$ 
AA passage, therefore, refers to the Released soul, and it is called here Brah 1 
ee man, the Immortal, because it attains that state. i 





(Siddhánta).—The Akása here means Brahman as is shown in tho 
following Sútra ;— | | ; 
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SUTRA I. 8. 41. 


ARRASATE ü 3 13 199 


IRT : Akagah, akaga, ether, space. ATAR Arthantaratvadi, different 
meaning, &c,, artha = meaning, antaratva, =differentness, adi, etc., for other 
reasons, eqqaura Vyapadegat, on account of the designation. 

41. The word ákáéa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different than the individual soul, and for other 
reasons also.—105. 

COMMENTARY. 

The sense of the Sútra is this. The power of evolving name and 
form is proved here not to belong to the freed soul, but to Akasa. The 
Jivatman, when in bondage, cannot evolve name and form, because it has 
not the power; on the contrary, it is under the influence of karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released. state, because the 
Sútra, IV. 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and forms. Thus wa SANANI ar ot ATK | 
entering into them with this Living Self, let me evolve names and forms 
(Chh. Up. VI. 3). 

Therefore, it must be understood that the Highest Self is the Akása 
of this passage. 

The word âdi, “ &c.,” in the Sútra refers to the Brahmahood : the 
unconditioned greatness, &c., mentioned in the said passage. For Brahma- 
hood that is greatness, and so on, in their unconditioned sense; belong to 
the Highest Self only. Nor is it right, as the Parvapaksin says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con- 
trary, the clause ‘I obtain the Brahma-world’ shows that the topic immedi- 
ately preceding it is Brahman, which the Released soul obtains. The 
word ákása, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

(Púrvapaksa).—An objection is raised :—-Let it be 80, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva; and therefore, all these are attributes of the 
Mukta Jiva; because there is no difference between the two, and so all 
your above argument has no force. Thus in the Bri. Up., IV. 3-7, the 
Jiva in the state of its bondage is first described in the passage ;— 
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=< MAR Ase RARA: MUY TETAS: qaq; q waqra ua 
magaan area dormía ale cant q Sraafamrfa qa 


Saray | 
“Who is that Self? Yájñavalkya replied: “ He who is within the heart, surrounded 
by the Pranas (senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream) he 
transcends this world and all the forms of death (all that falls under the sway of death, 
all that is perishable).” 
The text then goes on to describe this very Jiva when it attains 


Mukti as Brahman. That passage is the following :— 

E wt AIRE EA ARARA: | 

“That Atman is indeed Brahman, the Vijfianamaya” de. (IV. 4-5). 

This shows that the released soul is identical with Brahman. Si- 
milarly in another passage of the same, after describing the state of 
Mukti in the words :—“ Anukémayamanah, &c., free from all desires, &c., 
the Scripture goes on to say :—“ Having become Brahman, he goes to 
Brahman ” (IV 4-6). 


Note :—We give below the whole of this passage :— 


ata catet vata ll ate aan ae ña fag wat qw Fraga l 
qami amu apra Hee I atra dra TAT 
gi ARRASTRAN RRA MARA MARA: T aed 
TUE SHAT MAT TL META I! < l 


«And there is this verse: ‘To whatever object a man's own wind is atta 
that he goes strenuously together with his deed; and having obtained the en 
(last results) of whatever deed he does here on earth, ho returns again from that world 
(which is the temporary reward of his deed) to this world of action.” 

“So much for the man’ who desires. But as to the man who does not desire, who 
not.desiring, freed from desires, is satisfied in his desires, or desires the Self only; his 
vital spirits do not depart elsewhere,—being Brahman, he goes to Brahman.” (Bri. UP» 
ith 


LY. 4-6.) 
t 18 Ie 


ched, to 
d the 


Tuis also shows that the Jiva in the state of Mukti is identical w 
Brahman. In the conclusion of that text also, the same fac 
peated, when describing the fruit of Brahmajñána :— 


< ql UN ARIAS MARANNAN mamaq š gama f a 
sq Wala q Te Aq ll 


‘This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahma: 
Fearless is Brahman, and he who knows this becomes verily the fearless Brahman 


4-25.) | | 
Thus the beginning, the middle, and the end,:of this passage shows 


that the Jiva in the state of Mukti is identical with Brahman, therefor 
wherever in the Upanisads we find any statement that Jiva is separa 
from Brahman, it must be understood that the difference is created 
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upádhi or limiting adjunct, such as the difference of between the ghatá 
kása and Mahákása, the space within the jar and space outside it. There 
is no difference between these two, and when the upadhi or the jar is 
broken, the Space remains the same. So when the Upadhi of the Jiva 18 
broken, the Jiva becomes Brahman, and attains to his own greatness. 
Jiva in this state may very well be called the:Creator of the universe, &c., 
for it manifests then the divine attributes of creation, &c. Thus there 

is no difference between the Mukta Jiva and Brahunan. 
(Siddhánta).—This objection is answered by Badarayana in the 
following Sútra :— 
; SUTRA I. 8. 42. 


SS Jesr=qtaaeq ü I (3 1991 


gaff Susupti, the dreamless sleep, deep sleep. Tem Utkranti, depart- 
ing at the time of death, susputyutkrantyoh, in deep sleep and departing. 
Wea Bhedena, by the difference. 


42. The text designates the Supreme Self as different 
from the Jiva, whether it be in the state of deep sleep or at 


the time of departure.—106. 
COMMENTARY. 

The word vyapadesát (on account of designation) of ihe last 
Sútra is understood here also, and must be supplied here in order to 
complete the sense. In the above passage of the Bri. Up., no doubt can 
properly arise that the Mukta Jiva is identical with Brahman. Because 
the text there sharply and clearly draws the distinction between the 
Jiva and Brahman, whether that Jiva be in the state of deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to be embraced 


by the Lord in the passage, Bri. Up. IV. 3-21. 
aaa frat far catan a aa Pass aq arated qaq: 
mean cara a a Pass ae arat ag mea: 


MARMARA SU MEAT a I 


‘‘Now as a man, when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (práj5a) Selt 
(Brahman) knows nothing that is without, mothing that is within. This C is his 
(trae) form, in which his wishes are fulfilled, in which the self (only) is his wish, in which 


no wish is left, freo from any sorrow.” : 
Similarly, the difference between the Jiva on the point of death, 


and Brahman is shown in the passagelV. 4-35, where the Jiva is described 
as groaning, mounted by Brahman, who carries it along thus out of the 


body :— 
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aan a: ganagana ¡aaa ae ara mar 

ATM REFAAA a TACHA WAT It 

‘Now as a heavy-laden carriage moves aloug groaning, thus does tho jivatman, 
mounted by the Intelligent Self (Brahman) moves along groaning, when a man is thus 
going to expire.’ (IV. 3-35). 

Now it is impossible that the unconscious, the little knowing Jiva 
either lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can 
the embracing and mounting Self be some other J iva ; for no such Self 
can be all-knowing. 

The objector says, “ the point at issue is, whether the Mukta Jiva 
is or is not identical with Brahman. You have only established that 
the Jiva in the state of deep sleep and while expiring, is different from 
Brahman. That we admit also, for in these two states the J iva still has 
an upádhi.” This objection is answered by the next Sútra :— 

SUTRA I. 8. 43. 


dates: ü ° 13 (93 MM 


qta Pati, Lord, Protector. mfa Adi, etcetera, and the rest. exe: Sab- 
debhyah, words. paty-adi-Sabdebhyah, on account of words like pati, &c. 


44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, &c., applied to Him in that 
passage.—107. 


| COMMENTARY. 
In that passage of the Bri. Up., we find the words pati, &c , employ- 
ed, which shows that the Mukta Jiva could not have been meant :— 
< Ql qq AKAR MAI Ansa ARARA: MU Y q TE qA MAT- 
ES Q 
ate aa q aaa aaa = + aa PAT quan 
> "Ë 
qa arga AAA TT Apart qq aaa yas qa QIT quí 
IATA || . 
“ And that is that great unborn Self, who consists of knowledge, is surrounded by a | 
> Pránás,tho ether within the heart. In it there reposes the rulor of all, the lord of ce š 
the king of all. He does not , become greater by good works, nor smaller by evil wor% 


> d É 
He is the Lord of all, the King of all things, the Protector of all things. Heis a bankana | 
a boundary, so that these worlds may not be confounded.” 


This shows that Brahman is different from the Mukta Jiva. For Wë 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Sútra, IV. 4-17, declares that the release r 
Eis soul does not possess the power to create the universe, &c. Moreover We 
i the Taittiriya Aranyaka we find that Brahman alone is the dweller within 
of all beings, and their Ruler. 





— sma 
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For He is described as : 

SR men saag N 

Nor can it be said that the difference between the Jiva and Brahman 
is due to the upâdhi or limiting adjunct only, and therefore, is pheno- 
menal and not real; because we find in the Scriptures that the difference 
exists even in the state of Release. In the Adhikarana Sútra II. 3. 41, this 
will be explained further on, where it will be taught that the statement 
that “ ayamátmá Brahma—self is Brahman” is true only in the sense that 
the Jiva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence “Becoming Brahman he attains Brah- 
man’ means that the eight-fold attributes become manifest in the Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “ Be- 
coming Brahman,” for other texts like ‘paramam sámyam upaite—he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “ Reaching Brahman” ig attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the akada 
said to be the evolver of name and form in Chh. Up. VIT. 14 is Brahman 
and not any released soul. This difference between Jiva and Brahman was 
established in the Sútras I. 1. 16 & 17 also. But there it was done in a 
general way, while in the present Sútra it is specifically established that 
even in the state of Mukti, the Jiva retains its separate identity. 





FouRTH PADA. 


Adhikarana I.—Avyakta of Katha I. 3. 11 means body 
and not Prakriti. 


We pay our reverence to Bádaráyana called Krisnadvaipáyana, 
who has wisdom as his ornament,-and who like the sun has dispelled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
Sankhya. 

(Vigaya).—It has already been stated before, that the Supreme Brah- 
man is the cause of the universe, and that He alone should be inquired 
into, in order to obtain Mukti, that He is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is different from the 
dead matter called jadam, and the individual souls called the jivas, that 
He has infinite powers, which are inconceivable ; and that He is omniscient ` 
and possesses all auspicious attributes: He is free from all ‘shadow of 
imperfection and has the power of realising all his purposes. The 
Sûtras now try to reconcile those texts, found in some Upanisads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradhána and individual souls, independent of God. 

In the Katha Upanisad we read :— 

¿Pai qu Gat ada ra at Aa: | 
AAA IT AVI SAAT ARA TE: I Re ll 
HEA? WHAHAAH A qeq: VU | 

gana a fafa, St Bret At at TA lI 


Beyond the senses there are the objects, beyond the objects there is the me 
peyond the mind there is the intellect, the Great Self is beyond the intellect. Beyon 


the Great, there is the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing—this is the goal, the highest road (1.8. 11). 
(Doubt).—Here’ arises the doubt—Does the word Unevolved (avyakta) 
mean the Pradhána of the Safkhyas or body. é 
(Parvapakga).—The opponent says—It means the Pradhána, be 
cause the text says that beyond the mahat is the avyakta, and beyon- — 
avyakta there isthe Puruga. This is the order in which the sankhya? 
also mention their tattvas. | 3 
(Siddhanta).—This objection is answered by the following Sütr8: 
| | SÚTRA I. 4. 1. 


5 ef, a 
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arama Anumanikam, that which rests on inference, 


Pradhana. w Api, also. CAT Ekesam, of some: ç e. Of the Kathakas. 
gra Iti, thus. Qa Chet, if. q Na, not. ude Sarira, body. Elx Rapaka, simile. 


fī Vinyasta, contained. Teta: Grihitch, because of the reference, arate 
Dargayati, shows. | Cha, and. 


1. Ifit be said that the Katha Upanisad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a simile of the body, and must, therefore, 
mean “ body ;” and the text shows this also.—109. 

COMMENTARY. 

The word ‘of some’ méans the Kathas. The Kathaka Sruti refers 
to the Pradhána called “the inferred one.” The word avyakta means 
that which is not vyakta, “manifest or evolved,” and refers to the subs- 
trate of inatter called Prakriti or Pradhana. This objection is answered 
by the second half of the Sútra, which declares that the avyaktam here 
does not mean “unmanifested,’ but “body.” Because it occurs in a 
passage where the body is compared toa chariot and the other things 
like mind, buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 
we give below the entire passage: — 

mara da Prk woe waa q | 
JU arte fate wa: mana sq ll 2 N 
cara era “ety Meana | 
TR Tamar AGARRAR: Ns l 
TAA AML AIAG A TFA AT | 
aAa iA TEVA LT VITA Nl l 
weg Munar wate qa ATE sat | 
ARA Ra SRT LT TTT: tl g l 
TAA AAT seres: AgS JTA: | 
q a dq daras II 9 I 
qu famraata wate GRIER: <t afar: | 
@ q AGAR TEA A MAA Il ¢ i 
UMARÍUAEY Aa: maar | 
Asaa: qrcarmfs That: TIT il e. Ë 
(ya: Wet Ri eT SS GE RT: | 

e 
AAT T TAS EUM ARTA TE M Ro N 
AEA: WATHACTAHIY qaq: QT: | 
SS Ay BIE Ar ger far; N 99 H 


namely, the 


` 
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qu AY JAY BATA A TA | 


EÁ arqa === ARA RRA I RR I 
ISAGI MERA Urata | 
ARE ER aula RUSSIA AE N 


8. Know the Self to be sitting in the chariot, the body to be the chariot, the 
intellect (buddhi) the charioteer, and the mind the reins. 

4, Thesenses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise people 
call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

6. But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Visnu. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (puruga). Beyond the Person there is nothing—this is the goal, the highest 
road. | 

12. That Self is bidden.in all beings and does not shine forth, but it is seen by sub- 
tle seers through their sharp and subtle intellect. 

18. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge; he should keep the knowledge within the Self which is the 
Great ; and he should keep that (thè Great) within the Self which is the Quiet. 


This passage shows that the pilgrim desirous to reach Visnu, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, reaches the highest state of Visnu, a 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reina, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ‘body’ is only left 
out, and therefore, the word ‘avyakta’ must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con 
text also. It has no reference to the Sánkhya tattvas, for it is against 


Bes * Mi C. " > ÑA es dd Ad â 
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the theory of the Sankhyas. The Satkhyas do not admit that the arthas 
are the cause of the indriyas, and so higher than these; nor that the 
manas is higher than arthas. 


Note.—In the simile (verses 3 to 9) we have the following entities :— 


ENTITY. SIMILE. 
Sarira (body) chariot. 
Buddhi (reason) charioteer. 
Manas (lower intellect) reins. 
Arthas (objects) roads. 
Indriyas (senses) horses. 


The same idea is expressed in verses 10 and 11, showing, how one 
is more difficult to control than the other. Thus indriyas (senses) are 
easier to control than the arthas (objects). The objects easier than the 
manas, and the manas easier than buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (z. e., of the body, the instrument of enjoy- 
ment). The Buddhi is the driver, as it brings pleasure or pain to the 
soul, according as it has discrimination or not. 

Now an objection is raised, how can the body which is manifest and 
visible (vyakta), be said to be unmanifest and unevolved ? The author 
replies to this in the next Sútra :— 

SUTRA I. 4. 2. 


aang aa Ue 19 1 


quí Sdksman, the subtle, the permanent atoms, the causal body. q Tu, 
but, qu Tad, that, its. aata Arhatvat, because of its capability. 

2. But by the word body is meant the subtle body, and 
the term avyakta or unmanifest is capable of being applied 
to it.—110. 

COMMENTARY. 

The word “tu” is employed in the Sútra in order to remove the 
above doubt. By sarira is not meant here the dense body, but the highest, 
the subtlest body or the causal body. Why do you say that it denotes 
the causal body ? «Because of its capability, that is to say, the causal body 
can appropriately be called avyakta or unmanifest. In fact in Bri. Up. 
I. 4.7. the kárana darira is called by the term unevolved or avyákrita, 
and shows that before the world came into manifestation, it was in the 
form of a seed or causal body. 
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agg QA IMA ATA AR 

a ARRE ARAS ARRE @ qq z 
INE ARENA q o taa aca qr MNAE | 


“ Now all this was then undeveloped. It became developed by form and name, so 
that one could say, ‘He called so and so, is such a one Therefore at present also all this 
is developed by name and form, so that one can say, ‘ He, called so and so, is such a one,’ 
Ho (Brahman or the Self) entered thither, to the very tips of the finger-nails, as a razor 
might be fitted in a razor case, or as fire in a fireplace, &c.” 


But another objection is raised: If the avyakta or unevolved ¡s 
taken to be matter in its subtle state constituting the causal body, what 
objection is there to interpret it as the Pradhána of the Sáñkhya system, 
for there also avyakta means matter in a subtle state. This objection is 
answered by the author in the next Sútra. 


SUTRA I. 4. 8. 


afamada 1 9 1 9 (3 N 


aq Tad, its, his, on him, that is onthe Lord. «mera Adhinatvat, on 
account of dependence. xa Arthavat, having a sense or a meaning sub- 
serving an end or purpose. 


3. The Pradhána is capable of producing her effects, 
not independently as the Sankhyas hold, but because she is 
dependent upon Brahman, the Supreme Cause.—111. 


COMMENTARY. 


We do not totally deny the existence of Pradhana, what we contest 
is the theory of the Sánkhyas, according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supreme Person. Because the Lord 
looks on the matter and energises her, that she has the power of produc- 
ing the world. In her own nature sheis jadam. As we find in the 
Sveta. Up., IV. 9 and 10 :— i 

sata aq maa anfa qi vei qe Act ql en AAA 
frialdad aferra ara after: Wel qata wate farsa g 
Raat e a a N Lok 
‘That from which the maker. (máyin) sends forth all this—the sacred verses: 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that maya. 


“Khow then Prakriti (nature) is máyá (art)and the Great Lord the Máyin (maker); 
whole world is filled with what are his members.’ 


q qe qul agar aang maana ña cate frat 
ARA RA < at qe DAT GaAs, N R I 


the 


the 
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* Ho, the sun, without any colour, 
produces endless colours, in whom 


all this comes together in the beginning, 
asunder in the end—may He, 


the God, endow us with good thoughts.” 
So also in the Bhágavata Púrana we find tha 
unaided exertions does not produce the universe. 


a aa yar fssrqta=itfz<i casttaarat =ñ RAJUT! ANART- 

mata sqa faRaseanratsaaaa MRAZ Il 
‘The Lord entered into Prakriti, 
dowed her with His own powers, 


jivas. He, the Great Revealer of all Scriptures also entered into the jivas, which had no 
names and forms before, and which thereby obtained sue 


they may enjoy the fruit of their actions, and attain liberation.’ 
Similarly in Visnu Parana we find :— 
waa gasa Ra ER: | 
AANE ATS AVIS ANAN I 


‘Hari the Great Lord enters into Pradhána and the jivas by His own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhâna which cons- 
tantly undergoes modification ; and into the jîva who is without modification. 


So aiso in the Gitá we find, (IX. 10) :— 
AMARA Tela: saq gaa | gma Aa MRE | 


‘Under Me, as supervisor, Prakriti sends forth all the moving and unmoving objects ; 
because of this, O Kaunteya, the universe revolves.’ (See also Gítá VII. 4 to 7). 


For these reasons, while admitting the existence of the Pradhána, we 
oppose the theory of the Sankhyas which declares the Pradhána to be an 
independent cause of creation. We modify their teaching by declaring 
that the Pradhána is a dependent cause of creation. 

In the next Sútra, the author gives another reason for holding that 
the avyakta of the Katha Upanisad is not to be interpreted as Pradhána. 

SOTRA L. 4. 4. 


MATAR q ü LI eI N 


qua Jñeyatva, of the nature of being known, an object of knowledge. 
grq=rqrg Avachanat, because of non-mention. « Cha, and. 


4. Because there isno statement, in this passage of 
the Katha. Up., that the avyakta is an object of knowledge, 
therefore, the avyakta does not mean the Sankhya Pra- 
dhana.—112. 


COMMENTARY. 

The Sánkhyas say that liberation (Kaivalya) is obtained by the 
knowledge of Pradhána, as being distinct from Purusa. So according to 
the Sankhyas, Release depends upon this discriminative knowledge ; and 
according to them this knowledge of Pradhána as separate from Purusa is 


who with set purpose by means of his power (šakti) 


and comeg 


t Pradhána by her own 


in order to create the universe, after having en- 
and which contained in her the power of deluding the 


h name and form, in order that 
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necessary in order to attain certain powers. But there is no such men. 
tion in this Upanisad that the knowledge of avyakta is necessary to get 
Release, or to obtain powers. Therefore, avyakta here cannot mean the 
Pradhána of the Sankhyas. 

Note:—According to the Sahkhyas the Kaivalya is attained by 
knowing that the-Purusa is different from Prakriti. The knowledge of 
Prakriti is thus an essential of Release. But the Katha Upanisad no- 
where mentions that the knowledge of “ Avyakta ” is necessary for release, 
The avyakta therefore of the Katha Upanisad is not the Prakriti of the 
Sankhyas. 

SUTRA 1. 4. 5. 


“qa fu A Ba, Ts Tat TE saq TT VIM 


ara Vadati, the verse says, or the text says. gf@ Iti, thus. eat Chet, 
if. q Na, not. gra: Prajfiah, the Intelligent Self, the Paramátman fe Hi, 
because. watua Prakaranat, of the subject-matter. 


5. If it be said that the text does teach that this 
avyakta is to be known, we say no, because the declaration 
about knowing, refers to the Supreme Self, and the context 
also shows it to be thus.—113. 

COMMENTARY. 


An objector says “ the text declares that the avyakta is to be known, 
fot immediately after the above verses is the following :— 


HUERTA AMARA BA | 
TATARA: ward fran gara | 


“He who has meditated on that whichis without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning; without 
end, beyond the Great, unchangeable, is freed from the jaws of death” (Katha Up. Il. 3-15). 

This description applies to Pradhâna, very well; because if 18 
without sound, without touch, ete., and is beyond the Great, or maha- 
tattva. This passage, by using the word nichâyya, which means “having 
known or perceived,” shows that Pradhána ought to be known. There- 
fore, the objection raised in the last Sûtra that this Upanisád nowhere 
teaches the knowing of Pradhána falls to the ground.” 

This objection is raised in the first half of the present Sútra and 18 
answered by the second half. The reference is here not to the Pradhana, 
but to the Supreme Self called Prájña. “Beyond the Great or mahat 
does not mean “beyond the mahatattva” of the Sánkhyas, but beyon 
Hiranyagarbha, and Jiva; because the Jiva is called Great or mahat, 12 


the above passage. The whole context shows that the adabdam, 00» 


E 


j 
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refers to the Supreme Self, and not- to the Pradhána. Thus verse 11 
declares “ Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does 


not shine forth, but itis seen by subtle seers, through their sharp and 
subtle intellect.” 


The author gives another reason for holding that Pradhana is not 
meant in this passage of the Katha Upanisad. 
SUPRA I. 4. 6. 


TMU AT VAIN: TATA MN 1B 1 W 


warara, Trayanam, of the three, namely, three boons asked by Nachiketas. 
ga Eva, only. «y Cha, and. gag Evam, thus. aqaa: Upanyasah, mention. 
szą: Prasnab, question, @ Cha, and. 

6. Moreover, there is mention in this Upanisad, of 
only three things or boons; and the question also relates to 
three things only.—114. 

COMMENTARY. 


The force of ‘cha’ ig to remove doubt. In this Katha Upanisad, 
three boons are only asked by Nachiketas, namely, that his father should be 
well disposed towards him; that hé should be taught the secret of the 
celestial fire; and that he should be initiated into the mystery of the 
Self. (Moreover three objects of knowledge only are to be found here, 
and the question is relating to those three objects, namely, the means of 
knowledge, the person knowing, and the end to be realised.) There is no 
question here relating to Pradhana, or any other object, and so it would 
have been irrelevant for the teacher, to have given any information about 
Pradhana, regarding which no question was asked. Therefore, the 
avyakta here does not refer to Pradhana. 

SUTRA 1.4. 7. 


EIA 


wey qu Mahadvat, like the mahat, «w Cha, and. 

7 Andas the word ‘mahat, occurring in this passage, 
is not taken to refer to the ‘ mahat’ of the Sankhyas, so also 
the avyakta here does not denote the Pradhana of that phi- 
losophy.—115. 

COMMENTARY. 
In the passage under consideration, we find it stated “higher than 
the intellect is the Great Self (mahán-átmá).” Now no one has ever 
22 


AS 


E" 
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E. 
contended that this “ mahat ” used here refers to the Sáhkhya mahat- 
tattva, on the contrary it is unanimously taken to mean the Jlvátman 
Why should then the word avyakta be taken to mean Prakriti? The word 
avyakta, being taught here to be higher than the Jivátman, must be some- 
thing different from Pradhána. The Buddhi is the Mahat of the Sahkhyas, 
But in the Katha Up. the Mahat is said to be higher than Buddhi— 
buddherátmá mahán parah. So the Mahat of the Ka. Up. is different from 
the Mahat of the Sánkhyas. 


Adikarana II.—The Ajá of Svet Up. IV. 5 does 
mot mean Pradhána. 


The author next refutes another wrong interpretation given by the 


Sankhyas, of a verse from another Upanisad. This is to be found in 
Syetásvatara Up. IV. a) = 


dani faz get: cat: gaara waa: | Wat Ts A 
aaa Herat ENANSA: Il & | 
‘There is one unborn being (aja), red, white, and black, uniform, but producing 


manifold offspring. There is one unborn being (aja) who loves her and lies by her; there 
is another who leaves her, while she is eating what has to be eaten.’ 


(Doubt).—Does the word aja, unborn; mean here the well-known 
Prakriti of the Satkhyas, or the divine power of the Brahman mentioned 
in the Upanisad ? 

(Pairvapaksa).—The word ajá here denotes the Sankhya Prakriti, 
because she is called ‘unborn’, that is, not an effect, and because ghe 18 
said to produce manifold offspring by her own unaided effort. | 

(Siddhánta).—The aja here does not mean Prakriti, as the author 
proves in the next Sátra. 

z SÜTRA I. 4. 8. 


TAATAAN EN 


«agag Chamasavat, like a cup. w@fagrarg Avidesat, because there is no 
special characteristic. 


8. The word ajâ here does not denote the Prakriti 
i ae _ of the Sánkhyas, because there is no special characteristic 
Me of her mentioned here, itis unlike the mention of the word 
‘chamasa’ or cup in Brihadáranyaka Upanisad, where 16 does ` 
not convey its literal meaning of the “cup,” but means the 


skull of the head.—116. 
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_ COMMENTARY. 


The word ‘na’ is to be read into this Sfitra from 1. 4. 5. The 
word ajá her cannot mean the well-known Prakriti of the Sankhyas, 
because there are no special characteristic marks of Prakriti in this pas- 
sage. It simply means here “one that is not born,” and need not neces- 
sarily mean the unborn Prakriti. It is not like the word ‘cup’ used in 
the Bri. Up. (II. 2. 3) where owing to the context, it is taken to mean the 
° skull,’ and not a vessel from which one drinks. But there is nothing in 
the context here, which would lead usto infer, that the ‘unborn’ meant 
Prakriti. That passage is the following :— 


aa WR mara Hearn Pied reread 
TARA BIT: SHAG HAM ARAGAO Hage Cy 
aiet qq arar aaa fates Rad aa 
ea Maa UA aaea RI: SAAT Cer Na at HAT: IAN- 
ATES AE A REGAR aa a alae Il 9 I 


“There isa cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. Onits lip sit the seven Risis, the tongue as the eighth communicates 
with Brahman. What is called the cup having its mouth below, its bottom above, Is this 
head, for its mouth, (the mouth) is below, its bottom (the skull) is above. When it is said 
that manifold glory has been placed into it, the senses are verily manifold glory, and he 
therefore means the senses. When hesays that seven Risis sit on its lip, the Risis are 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
the eighth communicates with Brahman, it is because the tongue, as the vighth, does 


communicate with Brahman.’ 
In the above verse of the Bri. Up. we cannot take the word cha- 


masa in its etymological sense, namely, that implement by which anything 

is (chamyate) drunk. We cannot say it means a cup there, though the literal 
meaning of the word is “an implement of eating.” Of course words, the 

meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, the general possibi- 
lity, the general subject matter, &c., of the passage in which such words 
occur. For this reason ajá may mean the Prakyitt ; but when wo Iook 
out to see whether this word which by its derivation means unborn,’ can 
be taken to mean the Prakriti of the Sánkhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 

so on in this Sve. Up. by which such a meaning could be given to it. 

Nor is there anything in that passage, by which one may know that aja 
there possesses the power of creation independently of the Lord Jen that 
that passage says is this that ajá gives birth to manifold offspring, it does 
not say that she creates unaided, therefore also ajá here does not refer to 


the Prakriti of the Sankhyas, which creates unaided. 
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The author gives another special reason to show that the word aja 
means here the divine power so often mentioned in the Vedas and not 
the Prakriti of the Sâħkhyas. 

SÛTRA I. 4. 9. 


steam g amaA A ü 419181 


saita: Jyotib, light, the Supreme Brahman. sqæat Upakrama, com- 
mencing with, beginning with. Jyotir-upakrama, she who has her beginning 
in Brahman. Whose cause or source is Light. g Tu, but. qur Tatha, thus. 
fe Hi, for this reason. araş Adhiyate, some read, some recensions have 


A 


the reading. That is, another gakhins read. The reference is to Atharvanas, 
ga Eke, some. 


9. But this ajá is described as having Her beginning 
in Light, as we find in some recensions, and therefore it can- 
not mean Prakriti —117. 


COMMENTARY. 


The word ‘tu’ or ‘but’ has the force of declaring that there is no 
doubt about it. The word jyotih in the Satra means Brahman, because we 
find “light” meaning Brahman in passages like these :—“ On Him the Devas 
meditate, He who is the Light of lights » (Bri. Up. X. 4. 16) “Ajá has 
her beginning in Light” means she has Brahman for her cause, the word 
“ beginning ” means here the “ cause.” Therefore Brahman is the primary 
cause of ajá herself, and it has not the literal meaning of ‘unborn’ here; 
just as the word ‘chamasa’ had not the literal meaning of ‘an imple- 
ment of eating,’ in the above passage of the Bri. Up., because it has 8 
special sense here. Inthe above passage of the Bri. Up. it was specifi- 
cally said that the cup had its mouth below and its bottom above, and 
that the head was this cup. By that description given there, we came 
to know that the ‘cup’.there meant the ‘skull.’ Similarly in this Sve. 
Up. in Chap. 1. we find that ajá is used long with the word ‘ devatma- 
dakti,’ the ‘divine power, and again in Chap. IV., we find the word 
‘dakti, ‘divine power ' used. Therefore, as we find reference tO the 

- divine power, wherever the word aja is used, we infer that it means 
divine power. We give those verses here below :— 
aaa wart Ketam ANE | Q qea 
afasta atte mataga RARE E: i 
‘The sages devoted to meditation and concentration, have seen the power pelongins 


to God himself (Devatmagakti), hidden in its own qualities (guna). Ho, being one guper 
intends all those causes, time, self, and the rest. —(Sve. Up. 1.3 .) 
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— Tj 
AA ASIANA QA AMIA aaa Rpa- 


SU Ghat ad yar fet maaa N g l 


There are two, one knowing ( isyara), the other not knowing (Jiva) both unborn (aja), 
one strong, the other weak, there is she the unborn (aja), through whom each man receives 
the recompense of his works; and thoro is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman.—Sye, Up. I. 9. 


a cat aut agar ara aama Rar carr EA 
ara fnan a 2a: q at TAM JAN AR Il? I 
He, the Lord, without any colour, who with set purpose by means of his power (šakti) 


produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may he, endow us with good thoughts.—Sve. Up. IV. I. 


Therefore, ajá does not mean Prakriti. The author gives an 
additional reason for this interpretation, in his second half of this stra 
“tatháhi,” &e. The word ‘hi’ means here “for this reason also.’ As 
some Upanisads read that Prakriti herself is born of Brahman, and so 
ajñ in its literal sense of “unborn' cannot apply to Prakriti. Thus in 
the Mundaka Upanisad we read (I. 1. 9):—‘tasmat etat Brahma náma 
rûpam annam cha jayate’—‘ from him are produced this Brahman, name, 
form and food.” The word Brahma here means the Pradhana, having 
the three qualities of sattva, rajas, and tamas; and we find it used in 
this sense in the Gita also (XIV. 3) aa artaaeamer, &c. My womb is 
the great Brahman, in that I place the germ; thence cometh the birth 
of all beings, O Bharata. This shows that Prakriti herself is produced 
from the Lord. 

If Prakriti denoted by the word aja, has its cause in Brahman, how 
can it be called ajá or ‘unborn, or if it is strictly and really ‘unborn,’ 
how can we say that it originates in Brahman? The next Sútra gives a 


reply to this. SOTRA I. 4. 10. 


HINTS <, RATA: ML 19 1 eon 


#==qar Kalpana, the creative power of thought, formation, creation. 
a Upadegat, from teaching, on account of teaching. * Cha, and, 
oman Madhu-adi-vat, like honey and the rest. añ, Avirodhah, there is 


no conflict. 


10. Because it is taught that the Pradhána is the 
creation. of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (z. e., 
the sun, about which it can be correctly said that he rises 
and sets, as looked from the earth, and rises not and sets 


not as looked from the centre.) —118. 
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The word ‘cha’ in the Sútra denotes the removal of the doubt tha; : 
has arisen. There is no conflict in calling the Prakriti created, as well 
as unborn, for both are possible in her case. The word kalpaná in 
this Súátra means creation, and not imagination, as we find it used in 
the following verse of the Rig Veda:—Yatha purvam akalpayat, “as 
formerly the creator made the gun and the moon.” We call Pradhána 
created, because there is a statement in the Scriptures that she comes out 
of the tamas Sakti of Brahman. The truth is this: there is a power of 
the Supreme which is eternal and very subtle called tamas. As we 
find in the Rig Veda :— 

Tama ásit tamasá gúdham agre. (Rig Veda X. 1. 29. 3.) 

“Tn the beginning was the tamas in union with Brahman.” 

Val AR ATA fear a wifi: | Yada tamas tan na divá na ratri. 
When .there was tamas alone neither day nor night. NA &c. 
“ Prakrti is a cow, but voiceless ” (Chulika Upanisad.) 

This tamas, at the time of pralaya, becomes united with Brahman, 
but not merged in him. During pralaya thus united with Him, it 
remains as a part of Brahman; and we cannot say that she has merged 
into Brahman. It is not a state of merging, like that of the earth merging 
into water, or of water merging. into fire (gas) &c., as mentioned in the 
Srutis. The Srutis distinctly say that the elements beginning with 
Prithivi up to aksara, become merged into its higher; but with regard i 
tamas there is no such statement of merging. On the contrary; ie 
distinctly said that tamas becomes united with the Supreme. This 
becoming united withthe Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The force of the afñx chos ap 
the word ek¿ bhavati, ‘becomes one’ denotes such union, not identity. 
Therefore, when the Supreme Lord desires to create; then this u 
sakti, which was one with the Lord, becomes separated from Him an 
there arises the avyakta, called also Prakriti, with her three-fold attri: 
butes or gunas in equilibrium. The Scripture says the mahat merge 
(laya) into avyakta. The avyakta merges (laya) into aksara. The aa 
merges (laya) into tamas. So also in the Mahé Bharata we find “ Fro 
Him arose the avyakta, possessing the three-fold qualities ( gunas). a 

ETag this avyakta arises in succession, mahat and other tattvas. Thus : 
ses teaching being distinctly given that the Pradhána ig created, we com 
pe to the conclusion that the Prakriti has two states. It exists either 88 
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a cause, when it can be said to be unborn, or it exists as an eff ect, 
when it is said to be produced. So also we find in the Visnu Purana :— 
“From Pradhana and the Purusa both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the gunas like sattva, 
&c., arise in her and she becomes distinguished by names and forma, 
and gets the names of Pradhana avyakta, &c., and in that state 
Jyotirupakrama, born from the light, born of Brahman. The Sátra then 
says, “that this is analogous to the case of honey and the rest,” for in 
the Chh. Up., Chap. III. there is a section relating to honey called 
madhu vidyá. There it is shown that the sun exists in a two-fold state. 
In its causal state all ¡ts rays become one in it, but in its state of effect, 
they become-separate from him, and they become honey, or the object 
of enjoyment to the devas like Vasu, &c. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move; and 
rises and sets. As in the case of the sun, both statements are correct, 
that he rises, and he rises not; so in the case of ajá, that she is created 
and uncreated ; that she is born as well as unborn. 


Adhikarana. III.—The Pañcha-pañcha-janáh of Br. 
Up. LV. 4. 17 does not refer to the 25 elements of the Sán- 
khyas. 


(Visaya).—In the Bri. Up. (TV. 4-16, 17, and 18), we read :— 

TENG NIAC aaa TUT Seat eater STA 
N Xe I! afer sa ase FAT Urea ASA: £ “hw m= amara Rar 
BAIA SAAT ll 29 TUE UA AQUA sTTe wy qa y 
ARE: A A ARRE ATA ll ge 1 

“He in whom the five beings and the ether rest, him alone I 
believe to be the Self, —I who know, believe Him to be Brahman ; I who 
am immortal, believe Him to be immortal.” 

“ They, who know the life of life, the eye of the eye, the ear of the ear, the food of the 

food, the mind of the mind, ‘ they have comprehended the ancient primeval Brahman. ” 

(Doubt). —Do the words five, five people (pañcha, pañcha janéh) mean 
the twenty-five categories of Kapila system or merely five? Then the 
word Pañcha janah would be a Bahu-vrihi compound,- qualified by the 
term pañcha, thus making a Karmadháraya compound. In this sense 
it would mean “ The five beings, every one of which is called a Pañcha- 
jana.” | 








— — 
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(Pirvapaksa).—The phrase pañcha-pañcha-janáh means ‘ five times 
five, 2.e. : twenty-five, and janah or products.’ It refers to the twenty. 
five tattavas of the Sahkhyas. Otherwise ‘five, five people’ has no mean. 
ing. No doubt, Kapila enumerates twenty-five tattva, swhile in this 
Upanisad passage there are twenty-seven substances enumerated, includ. 
ing Akasa and dtman. This anomaly, however, is not of much impor- 
tance. The word janáh does mean tattva also, as we find in the sentence 
““Janas tattva-samúbalka.” 


(Siddhánta).—This objection is met by the author in the next 
Sútra— 


SÚTRA 1. 4. 11. 


+ HEUER ARA RAR A LIRR 


a Na, not. «ruar Sankhya, number. IAEA Upa-sangrahat, on account 
of mention, or enumeration. ayfy Api, even. arar Nana, many. AAA Bhavat, 
beings. wafatara Ati-rekat, on account of excess. @ Cha, and. 


11. Even the enumeration of numbers peculiar to 
the Sankhyas, does not make this passage refer to their 
Prakriti, because the tattvas of the SAnkhyas have diversity, 
and because there. is an excess in the above enumeration.— 


119. 


COMMENTARY. ss 
The word ‘api’ or ‘ even’ shows possibility, that 18 to say, that if Ave | 
times five products be taken for the Sankhya categories, still tho passag? | 
will be open to certain objections. Those objectións are two. (D Thee 
categories of the Saakhyas are not five collections of five ; they are aA 
five separate things that enter into the composition of every being: 
The above passage also enumerates twenty-seven and not twenty DT 
for it includes Atma and ákása as separate entities, from the five s... 
five-mentioned above. We must not fall into the error of thinking " 


eN 
the twenty-five categories of the SAhkhyas are meant, merely by hearinó 
the phrase ‘five times five’. 


ae 2 R 







How then you explain the above passage? We reply to hs | 
follows: The word pañcha-janáh isa group denoting term, and la E, 
special name belonging to all the members of that group- The ee k | 
consists of five members, each of whom is called a pañcha-janél. The Ë 
fore the phrase pañcha-pañcha-janáh does not mean five times five being” i 


ig just 
but five beings, every one of whom is called a pañcha-janáh. It 18 lg 





A A 
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like the phrase saptarsi, which denotes the constellation Ursa Major, con- 


sisting of seven stars. The word saptargl is a special name of every one 


of these stars, and when we say seven saptarsis we do not mean seven 


times seven stars, but seven stars each one of whom is called a saptarsi. 
Therefore pañcha-pañcha-janáh does not mean five times five products, 
but five people every one of whom is called a pañcha-janáh. 

Note :—The term pañcha-j¿nah is formed under Pánini I. 1.15, and denotes a special 
name. There are certain beings, the special name of which is five people, and of these 
beings the additional word pañcha predicates that they are five in number. The twenty- 
five tattvas of the Sáukhyas are these: prakriti 2-8 seven modifications of it, namely 
mahat, &c., which are causal substances as well as effects; and 9-24 sixteen effects and 
(25) the 25 soul which is neither a causal substance nor an effect. See Sankhya Kárika 8. 


Who then are these beings called paticha-jan&h? To this the next 
Sútra gives the reply. 
SOTRA I, 4. 12. 


TUT ATTN ü ° (9 1 92 N 


mara: Pranadayah, the prána and the rest. ar Vakya, a sentence. 

UN Sesat, because of the complement: the: subsequent passage which com- 
pletes the verse. 

12. The five beings referred to in the above passage 

of the Bri. Up. are the Prána and the rest, as appears from 


the next verse of that Upanisad.—120. 
COMMENTARY. 


The Prana and the rest are given in the following verse :— 


TMT MUA ARAYA MAT AHA ATA J RAT fz: u 
A FR JUTA, ll 


“They who know the life of life, the eye of the oye, the ear of the ear, the food, of the 
food the mind of the mind, they have comprehended the ancient, primeval Brahman.” 


(Bri. Up, IV. 4. 18.) | 
So the five being. are, life, eye, ear, food, and mind, every one of 

which is called a pañcha-Janáh. 
(Objection.)—But this is possible only in the recension of the Mádh- 

yandinas, who read the additional word annasya annam. But in the 

Kánva recension that phrase annasya annam is omitted and we have 

only four. This objection is answered by the author in the next Sútra. 

SÚTRA L. 4. 18. 


FTATHTATAT Wk 121 93 U 


safa Jyotisa, by light; by counting “light” ‘as among the above list. 
garg Ekesam, of some texts or recensions, f.e.: of the Kanvas. wee Asati, 
ni the absence of, or there not existing. wr Anne, food. 
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13. In the text of some (K&nvas) the word “light? ig 
mentioned instead of food, and this makes up the er 


five —121.-, | 
COMMENTARY. 


In the recension of the Kánvas though the word * annam’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
jyotis or light mentioned. Taking this word jyotis along with the four ` 
words mentioned in the above verse, we get the number five. Thusin ` 
Bri. Up. IV. 4. 16 we find the word jyotis mentioned in the passage: 

“ Him the Devas worship as the Light of lights.” 

In both recensions, the word jyotig occurs in verse 15, yet in one 
case we make up the number five by counting the word jyotis, and in the 
other by counting the word annam. 


Note:—The pañcha-janáh of the Bri. Up. is the name of the five senses, every sens 
is called a paficha-janah, and -so pañcha-pañcha-janáh has no reference to the Sankhya 
categories. 


Adhikarana IV.—Brahman the Sole Cause. 


The Sankhya philosopher raises a further doubt. It cannot be 
said that the Vedanta texts teach only one doctrine that “the Brahman ` 
is the sole cause of creation: for in those texts we find other causes of 
creation also mentioned. Thus in Taitt. Up. IL 1. 1. we find tng 
creation proceeds from Self or Brahman: “From that Self sprang akása $ 
from âkâsa, air,” &c. This passage shows that the cause of creation 15 ` 
Atma. Butin another passage of the same Upanisad, we find that asal 4 
or non-being is the cause of the universe. For in ll. 7.1. we read Í 
“* In the beginning was asat, from it arose the sat. That made itelt 
its Self, therefore it is called the self-made.” Ja y 

This shows that the cause of creation is asat and not átmá. Whi E | 
in some other Upanisads we find that ‘kada is the cause of creatioh 
Asin the passage Chh. I. 9. 1, we find that âkâsa is the origin of go | 
z universe. Similarly in another passage we find that Prana is the origin ° 
rat the universe: “All these creatures enter verily into Prana,” &c. (Chh. E 
TN 11. 4). In another passage asat is said to be the cause of the unive 
A ` (Taitt. II. 7. 1.) In another place sat is said to be the cause of E | 
universe, as Chh. Up. VI. 2. 1.:—“Sat alone was in the beginm®ê ` 
Again we find that avyakta is said to be the cause of the univers? 
in Bri. Up. I. 4. 7. “Now all this was then avyákrita (undeveloP® 
it became developed by form and name.” Thus the Upanisads aro DA 
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consistent, as regards die cause of the universe; whether it 18 sat or 
asat, ákása or P RONG; avyakrita or átman, all these are mentioned as 
cause of the universe. Thus it 18 not possible to ascertain that Brahman 
alone is taught in the Upanisads as the cause of the universe: while it 
is possible to say that Pradhána alone is taught to be the cause of the 
universe, as we find from the passage of the Bri. Up. already quoted 
above. Moreover the words sat and asat, Prana or ákása, and avyakrita, 
can very well be applied to Pradhána, for they are some of them the 
ellects of Pradhána, such as ákága and Prána, while others are the names 
of Pradhána, itself. While these terms cannot be all applied to Brahman. 
Of course, in some passages we find that Atma and Brahman are also said 
to be the cause of the universe; but these two terms can be applied to 
Pradhana also. The literal meaning of the word átman is ‘all-pervading,’ 
and Pradhána is all-pervading, while Brahman literally means that which 
is pre-eminently great (brihat); and so Pradhána may be called Brah- 
man also. While Pradhána is called asat in its aspect of modified things 
and it is called sat or being in its causal or eternal aspect. Similarly 
it is called Prana as it isan element produced from it. And the terms 
thinking, &c, represented in those passages may also apply to Pradhána 
in a metaphorical sense, meaning commencement of action. So when the 
Upanisad says: ‘It thought let me become many,’ it means that 
Pradhána commenced the action of multiplication. Therefore all the 
Upanisad passages relating to creation harmonise better with the theory 


of Pradhána being the creator than of Brahman. 
(Siddhánta).—This objection is answered by the author in the next 


Sútra :— 
Note :—The Sanskrit of the passages referred to above are given below :— 


SUS ASCO CM MENA: AfA: | 
wag: o RA l E o | wai 


Tara: qaq; (Taitt. IL 1.1.) 


“From that Atman sprang âkâsa, from âkâsa air, from air fire, from fire water, 
from water earth; from earth, herbs, from herbs food, from food seed, from seed man.” 


aaa AA MÜ | IA Q AMAA! AGMA eager | 
SS eer Il 


“The Non-Being (Asat) was this in the beginning; from it arose the being (Sat). 
That made itself its Self. Therefore it is called the Self-made.” (Taitt. II. 7. 1). 


a a mr fairey ee kara GE a em 
e o ` z z 
BMT ARA ATH TET E TIA ATR: TTR, l 
“ What is the goal of this world?" He replied: “the Akâsa, all beings verily come 
out of the 4k4sa, and merge into the ákása. The ákáša is greater than these; the &k4sa 


is the refuge.” (Ohh. I. 9. 1). 
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maT mAAR is sta wf kare Gaif g a var anh 
Tara crated N 

“Whois that deity ? He replied: “Prana. All these beings verily (come ont of 

Prana and) merge into the Prana.” (Chh. I. 117.). 7 


aa ATAGAN MAA, | 
“The SAT alone was in the beginning.” (Chh. VI. 2.1); 
a ° Q : x 
ARS atacada araña AAAs I 
“ AJl this was then avyákrita, it became vyákpita (doveloped) by name aud form” 
(Br. Up. I. 4. 7). 


SUTRA I. 4. 14. 


AURA ARMAS AUT AURA: u ç 1910891 


area Karanatvena, as a cause, by being the cause. @ Cha, and, 
TATU Akagadisu, with reference to akága and the rest, zur Yatha, as, 
sagas: Vyapadistah, described. TH: Ukteh, on account of being declared. 


14. The Brahman is described in the Upanisads as 
cause of Akasa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
akAga and the rest which are created by Brahman.—122. 

COMMENTARY. 


The word ‘cha’ is used in the Sútra in the sense of ‘but,’ and | 
removes the doubt raised in the preceding passage. It is possible to 
ascertain from the Vedanta texts that Brahman alone is the sole cause of | 
the universe, because with regard to ether and the rest, Brahman 28 — 
described in the Upanisads is declared to be the cause. “The Brahman 
as described” of the Sútra means the Brahman distinguished by omar 
science, omnipotence, and other qualities as described in the defining Sat’ 
11.2 That Brahman alone is described in the Vedántas to be the | 
causé of ákága and the rest. ‘Thus the passage of the Taitt. Up. I. 1. ], | 
says “ Brahman is true, infinite and intelligence ;” and shows that He "i | 
the qualities of omniscience, etc. This very Brahman is said to) be t 
cause of the universe in the next sentence “from that Self (átman) sprang i 
akada, etc.” Therefore, the word Self or Atman used here must refet 
to Brahman as described above—sattyam jñanamanantam—and not “a 
in its etymological sense of all-prevading. Similarly in the Chh. po 
VI. 8. 1. “sad eva somya idam agre ásit”—“ Being alone was In E | 
beginning, one only without an equal,” shows that SAT was in the ie A | 
ing. And the next verse shows—‘“He thought—let me become many ~ ds 
He created light, eic. Here also the creation of light, etc., procés E. 
from an intelligent being, who thinks, and therefore the SAT of this i 





On” =e á ai 
—— Ss G. SS h. S 
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E must sac Brahman, who thinks; and not Pradhána, an unintel- 
igent entity. Thus wherever creation i ibed. i 
as defined in the beginning nanas L s pee os penal 
; 8 omniscient, omni- 
potent, etc. Of course effect is similar to the cause, and therefore, some- 
times an effect is spoken of as cause. But this argument can apply in 
the case of Brahman also. For where the text describes ákága or 
Prána to be the cause of the universe, we say they really mean Brahman 
and not Pradhána, for though they may be the effect of Pradhana in 8 
secondary sense, they are the effect of Brahman. This we shall explain 
later on in detail. The five words atman, Gkasa, Prana, Sat, and Brahman, 
literally denote all-pervading, all-luminous, al.-controlling, the Essence, 
and the Grent, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
Pradhána. While the term tksan “thinking” is absolutely inappropriate 
with regard to Pradhána, and a metaphorical meaning is given to this 
term by the Sábkhyas, in order to harmonise their theory with the texts. 
The next Sútra explains the two words asat (non-being) and avydkri- 
ta (undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There- 
fore, those Upanisad texts which say that creation proceeds from the 


non-being or the undeveloped, must be now explained. 
Nota:—The word iksan is found in the Chhándogya passage referring to Sat. 
Vide VI. 1. 1. Chh&ndogya. 


SUTRA 1. 4. 15. 


SECURE 


amaia Samákargát, from its relevency, from its connection. By 
drawing in (the word Brahman from a contiguous sentence). 


15. The words asat and aváykrita also denote Brah- 
man, because of the relevency of that meaning in the 
passages where they occur; and because the word Brahman 
may be:drawn into the sentences, where these words occur, 
from the passage near them.—123. 

COMMENTARY. 
The word Asat occurs in Taitt. Up. II. 7. in the following 
passage :— ` 


TER a urA I aA aq N 


“In the beginning this was non-existent (asat) From it was born what exists.” 
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This passage is preceded by the following :— 

‘He wished, may I be many, may I grow forth. He brooded over Himself 
performing penance.) After He had thus brooded, He sent forth (created) all, whatever 
there is. Having sent forth, He entered into it. Having entered it, He became sat (what 
is manifest) and tyat (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone) real and Unreal, 
The sattya (true) became all this whatsoever, and therofore, the wise call it (the Brahman) 


Sattya (the true).’ ° 
On this there is this Sloka :—‘ In the beginning this was non-existent (asat). ' 


This shows that the word ‘asat’ refers to Brahman, which is the 
subject under discussion in the previous verse. The word here does not 
mean ‘non-being’ or ‘ non-existent,’ but it shows that before the creation, 
the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that he was not connected with names and 
forms. And as he had then no name and form, he is said to be asat or 
non-existent. In fact, the text of the Taitt. Up. in this portion deals 
with Brahman, for in a passage in the same Valli (II. 4. 1.) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 


treated in verse V. is the subject-matter of this seventh anuváka also. 

Note.—The word asat here cannot mean matter or non-being, because in this very 
passage we find that the description given of it can apply only to Brahman, -and not to 
matter or non-being. To understand it we give the whole passage here :— 

“In thy beginning this was non-existent (asat). From it was born what exists (sat). 
That made its Self, therefore it is called the Self-made. That which is Self-made is a 
flayour (can be tasted) for only after perceiving a flavour one can perceive pleasure. Who 
coud breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart)? For He alone causes blessedness.” 

When he finds freedom from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the’ fearless. For if he makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage.) 

On this there is also this Sloka :— 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea Death runs as the fifth.” 

This shows that asat here cannot mean anything but Brahman. Even in this ge 
anuváka the seer of this Upanisad clearly says that Brahman is not asat in the e 
meaning of that word, therefore when he uses the words “asat was in the beginning, ho 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth anuyáka 
we find :— 


(like a man 


‘He: who knows the Brahman as non-existing (asat), becomes himself non-existing 4 


(asat). He who knows the Brahman as existing (sat), him we know himself 28 existing 
(sat).’ 
In the Chh. Up. also we find that asat in the sense of non-belng 
absolutely is not the sourcé of creation. Thus Chh. Up. VI. 2 1. bes 
with the famous text: Sad eva somyedam agra ásid ekam evádvitiyam, whic 


means “ Being was in the beginning one only, without an equal. ” That 
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passage refutes later on the view that asat was in the beginning. This 
also shows that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call “ sat ” was 
not. The Chhándogya passage VI. 2 1. starts by putting two hypotheses, 
namely SAT was in the beginning, and ASAT wasin the beginning and 
then it goes on to say :— 


“Some say that asat was in the beginning, one only without a 
second.” ‘And it refutes this theory by saying, “how can it be, that 
being or sat could come out of non-being or asat.” The implication is 
how can that which is absolutely non-being or asat can have any relation 
to time also, and how can we say that asat was? To say that asat was 
means that non-being existed, which would be an absurd proposition. 
For all these reasons the asat of Taitt. Up. refers to Brahman. 


Similarly, the word avyákrita of Bri. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally applied 
to Prakriti, But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here : — 


Now all this was then undeveloped (avyákrita). It became developed by form and 
namo, so that one could say, ‘ He, called so and so, is sucha one.’ Therefore at present 
also all this is developed by name and form, so that one can say, ‘He, called só and so, is 


such a one.’ 
le (Brahman or the Self) entered thither, to the very tips of the finger nails, as a 


razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know Him, 
for He is apart from this (when qualified) by the one or the other, (predicate). Let men 
worship Him, as Self, for in the Self all these are one. This Self is the footstep of every- 
thing for through it one knows everything. And as one can find again by footsteps what 


was lost, thus he who knows this finds glory and praise. 

The word avyákrita used in the above passage is to be understood 
to mean Brahman as the Inner Self of the undeveloped. We must draw 
in the word Brahman from the subsequent passage “ he entered in it up 
to the nails,” and explain avyákrita in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed in name and form, and avyákrita or 
undeveloped, therefore means tae state of Bralman, in so far as He has 
not yet evolved through name and form. Otherwise, if avyákrita were 
taken as referring to Prakriti, it would go against the whole current of the 
Vedanta texts, and against the Sútra which declares that all Vedanta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 


the sole cause of the universe, and not Pradhána. 
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ADHIKARANA V.—The Purusa of the Kaus Up. is 


Brahman. 


The Sankhya raises another objection, and the author refutes it 
In the Kausitaki Bráhmana the sage Balaki promises to teach Brahman 
by saying ‘I shall tell you Brahman.’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king Ajátasatru who says none of them is Brahman. 


When the sage Balaki is thus silenced, Ajatadatru gives the teaching 
about Brahman in these words :— 


a Waa | Qr Q mak cast gara wut, aey faq mat 
fga afer I 


“ He who is the cause of these different persons and to whom there 
belongs this karman, He is to be known.” 


NOTE. —The Sánkhyas explain the above mantra thus : — 


‘Hə who is the cause of these different purugas and to whom there belongs this 
karman, He indeed is to be known. 


= NOTE.—BÂlâki mentions first the Puruse in the sun as Brahman. Then on being 
refated by Ajátasatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
the lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
the mirror, in the shadow, in the echo, in the sound, in the sleep, in the body, in the right | 
eye, in the left eye. Thus Bálaki exhausted all his idea of Brahman. Then Ajdtasatra | 
asks him thus:— | 
Then verily the son of Báláka became silent. Ajátafatru said to him, ‘Thus far only | 
(reaches the knowledge, ) O son of Báláka?' ‘Thus far only’ he replied. Ajatasatra x 
said, ‘Speak not proudly without cause, (saying) “Let me tell thee Brahman. ” O 802 | 
of Báláka, He who is the maker of these spirits, whose work is all this, He verily is the 


° a : d 
being to be known.’ Then truly the son of Báláka came up to him with fuel in his hand 
saying, Let me attend thee (as my guru). 


Ajétagatra said to him. This I consider contrary to nature that a Kgatriya nions 
instruct a Bráhmana. Come, I will tell thee all I know. Then having taken him by t A 
hand, he set forth. They came to 8 man asleep. Then he pushed him with his staff, an 
he at once rose up. Ajátasatru said to the son of Báláka, ‘Where, O son of Balaka, lay 
this spirit asleep, where was all this done, whence came he thus back'? Then the son ° 
Báláka knew not what to reply. Ajátasatru said to him. This is where; O son of BAS : 
this spirit lay asleep, where all this was done, and whence he thus came back. T X A 
vessels of the heart named Hité proceeding from the heart, surround the great nee i 
(round the heart); thin as a hair divided into thousand parts and filled with the mint 


essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams so ever, he abides in these, 


(Doubt.)—Here arises the doubt :—Does this Upanigad teach na 
Puruga of the Sahkhyas, who is the enjoyer and the Superintendent © 
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the peta or does it mean the Blessed Visnu, Lord of all? The 
phrase— to whom this work belongs”—connects the being to be known 
with work; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakriti. Further, both of them go to asleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoying soul, in 
the sentence: ‘As the master feeds with his people, nay, as the people 
feed on the master, thus does this conscious Self feed with-the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Prana or 
life applied to him is also appropriate, for Prana here means the individual 
soul, in so far as supporting life. The sense of thé Upanisad passage is 
this. He who is the cause of different persons residing in the sun, &c., 
and who is instrumental towards the retributive experiences of the 
individul souls, and to whom there belongs Karman, good and evil, to 
which there is due his becoming such a cause, He indeed is to be known, 
His essential nature is to be recognised, in distinction from Prakriti. 
Thus the Sankhya’s Jiva is the object of knowledge taught in this 
Upanisad. And, therefore, the Brahman which Ajátasatru promised to 
teach is this Jiva in a state of emancipation and free from Prakriti; for, 
as a matter of fact, there is no other vara except the emancipated soul. 
And thinkitig, &c., also are appropriate to such a soul, and He is ruler of 
Prakriti who is the mother of the universe, 

(Stddhdnta.)—This objection of the Sábkhyas, the author answers by 
the following Satra :— | 


SUTRA I. 4. 16. 


AMENA NU 9 191981 


ama Jagat, the world. «fama Vachitvat, because of the denotation. 


16. The word * karman’ in the Kaus. Up. does not 
mean work, but it denotes creation or the world:—124. 





COMMENTARY. 


In this passage, the individual soul of the Sankbyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedanta teach- 
ing. The whole difficulty arose from the sentence “ to whom this karma 
belongs,” and if the word karma were taken in its ordinary sense, the 
| ould not refer to Brahman, for Brahman is not bound by 


' ry . 
above passage nied by the word jagat; ` 


karma. But the word karma there is accompa 
24 
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in the above Upanisad, and therefore, we take this word karma there to 
mean the universe consisting of the individual souls and matter, (spirit 
and matter). In fact, the force of the word is this. In the phrase to 
whom this work belongs, the word karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word karman 
must refer to the word world. The truth is this :—The word karma jg 
derived from the root kri, ‘ to create, to make’; and it means here creation 
arid not work and not the technical karmo. And when thig meaning 
can be given to karma, it is wrong to give it the meaning of good and 
evil actions. When karma is taken to mean ‘creation’ also, then the 
word etat “ this” also receives its proper force. It removes then the 
doubt that the individual soul is the creator. And according to the San- 
khyas the idividual soul is not the creator, for creation belongs to Prakriti. 
Nor can you Sáhkhyas say, that Purusa may be called ‘creator’ by Adhyása 
or superimposition and connection with Prakriti, for according to Satkh- 
ya the Purusa is asanga, or free from all connections. Therefore, the 
above passage does not refer to the Jiva of the Sankhyas, but to the 
Supreme Lord, who alone is the creator of this universe. This also frees 
Ajátasatru from the censure of having told a lie, for he promises in the 
opening passage “ I will teach you Brahman,” and when Balaki mentions 
sixteen Purusas one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Ajátasatru implies that 
the various Purugas of Balaki were not the true Purusa and he (Ajátadatro 
was going to tell the truth). Therefore it is clear he meant to teach some 
Person, other than the various persons spoken of by Báláki. If he also 
meant to teach a J iva, then there would be no difference between his 
teaching and that of Balaki whom he implicates of teaching a false doctrine. 
His teaching is, therefore, something different. He says, “ The 
various persons mentioned by Báláki are not Brahman, but that they are 
creations of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being of whom this, namely, the universe, 18 
the karma or creation, is the Supreme Lord and the Highest Cause. 


Note:—The passage which gave rise to thedoubt was the phrase “yasya vá etat 
karma sa, vai veditayyah” of whom verily this is the karma, He ought to be known.” The 
word karma generally means the good and evil deeds of a Jiva, and so the above passage 
was open to misconception. But the word etat in the same passage ig the reál key vo 
right interpretation. Of whom THIS is the work. To what does the word THIS refer? 
It, in fact, refers to the sixteen persons mentiond by Báláki. Therefore, the word work 


does not mean here the good and evil deeds of the Jiva, but the world or the universe- 


The Parvapakgin raises another objection saying there are inferen- 
tial marks in this Upanisad passage pointing to the Jiva and the 
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circumstance that the mention is made of the chief vital air or Prana we 
must hold that this section treats of the Jiva and not of the Highest Self. 
This objection the author disposes of in the next Satra : 
SOTRA I. 4. 17. 


MEAT, AA TA, TETERA, RIBA O! 


| sta Jiva, the individual soul. gea- Mukhya-prana, the principle 
life breath, the chief vital air, Gei Lingat, because of the inferential marks. 
a fa Na iti, not thus, “Ta Chet, if. aq Tat, that. EAT Vyakhyatam, has 


been explained, 


17. Ifit be objected, that in the above passage of 
the Kaus. Up., we have characteristics given, leading to the 
inference that either the J iva, or the Chief Prana, is the 
subject taught there, and not Brahman ; we reply that this 
is not so; for the reasons already given in Sútra I. 1. 31. 
— 125. 


COMMENTARY. 

In the Sútra I. 1. 31., which dealt with the topic of the dialogue 
between Indra and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 
when a text is interpreted as referring to Brahman, on the ground of a 
comprehensive survey of its initial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or Prana, &c., 
must be so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, In the 
sentence ‘Shall [ tell you Brahman?’ So also the concluding clause 18, 
* Having overcome all evils, he obtains Dominar: among all beings, 
Sovereignty and supremacy, yea, he who knows this. ; Thus initial and 
concluding clauses here also refer to Brahman ; and ifin the middle of 
this passage we find any mark, from which Jîva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Sútra I. 1. 31, for the chief point discussed e 18 the 
word karma, which was liable to misinterpretation. Therefore this 

i x something new. 
me - -—The word karma was in pene E 
truction with the word etat in the above Upanişad Pane so t s 
the word karma was explained as this universe, and t oug a a 
Prana also found there is in construction with etat and so is applied to 
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Eee 


Brahman, and thus the whole context may be applied to Brahman, so 
far as these two words are concerned ; but how do you get over the dif. 
ficulty of the other references in this very passage to Jiva. The words 
karma and Prána have heen interpreted by you as meaning the universe 
and Brahman, because the word etat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, we find that the Jiva is taught to be 
Brahman, and that there is no separate Brahman other than the released 
Jiva. The reference to Jtva is very clear in this passage; and admitting 
your argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, ‘‘ Where, O Balaki, did this person sleep? Where was 
he? Whence did he thus come back?” This shows that the question 
relates to Jiva only. And that the place where the Jiva goes to sleep 
are the náris: and all the sense-organs become one in this Jiva at. the 
time of sleep; and this Jiva is called also Prana here. Thus the whole 
question and answer shows, that reference is to the Jiva. And when 
the awakening takes place, the Jiva comes out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called here Prana is Brahman. To this objection the next 
Sfitra gives an answer. | 
SUTRA I. 4. 18. 


ada A: TSA ATA Sa ngielesi 


eared, Anyartham, a different meaning or purport. g Tu, but. AR: 
Jaiminih, Jaimini. uy Praéna, from question, smrgaararar Vyakhyanabhyam, 
from answer, or explanation. wł Api, also. xy ggg Cha evam, and thus. 
Ake, some, that is some texts. 

18 The sage Jaimini thinks that the mention made 
of the Jiva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jiva 18 
different from Brahman, becuse the question and answer 


shows it ; and some recensions show it clearly.—126. 
COMMENTARY. 

The word tu “but” shows that the above doubt is wrong. 1% 
description of Jiva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jiva, or that the Jiva 18 
Brahman. But it aims at showing, according to the opinion of Jaimin, 
that the Jiva is separate from brahman. Why do you say so ? Because 


Sie A T Ta 
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the question and answer ip the above Passage shows it. We give the 
whole passage here to understand Properly the discussion raised :— 


‘Then verily the son of 'Báláka became silent. Ajatagatru said to him ‘Thus far 
only (reaches thy knowledge), O son of Balaka ? ‘Thus far only ,' he replied. Ajátasatr u 
said, ‘Speak not proudly without cause, (saying) “Let me tell thee Brahman,” O son of 
Baláká. He who is the maker of these Spirits, whose work ig all this, He verily is the 
Being to be known.’ Then truly the son of Balaka came up to him, with fuel in his hand, 
saying ‘Let me attend theo (as my gura).' Ajatsaten said to him, ‘This I consider con- 
trary to nature that a Ksatriya should instruct a Bráhmana. Come, 1 will tell thee all 
I know.' Then having taken him by tho hand, he set forth. They came to a man asleep. 
Ajátasátru called him, (saying) ‘ Ok thou vast ono, clothed in white raiment, king Soma,’ 
The man still lay asleep. Then he pushed him with his staff, and he at once 
rose up. Ajátasatru said to the son of Balika. ‘ Where, O gon of Balaka, lay this 
spirit asleep, where was all this done, whence came he thus back ? Then the son of 
Baláká knew not what to reply. Ajátasatru said to him, ‘ This ig where, O son of Balaka, 
this spirit lay asleep, where all this was done and whence he thus came back. The vessels 
of the heart named Hita, proceeding from the heart, surround the great membrane (round 
the heart); thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these. 

‘Then is he absorbed in that Prana. Then the speech entersinto it with all names, 
the sight enters with all forms, hearing enters with all sounds, the mind enters with all 
thoughts. When he awakes, as from blazing fire, sparks go forth in all directions ;80 from 
this soul all the Pránás go forth to theirseveral stations, from the Pránas go forth the 
devas, from devas the worlds. This is the true Prána, identical with Prayñá, entering 
this body and soul, it penetrates tho nails and hairs of the skin. Just asa razor placed in 
4 razor-case, or fire in the home of fire, thus this soul, itself Prajñ3, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house- 
hold, the householder, As tho householder feeds with his household, and as the house- 
hold feed on the householder, so this Soul, itself Prajña, feeds with those souls, and thus 
those souls feed on this Soul. As long as Indra did not know this Soul, so long the Asuras 
overcame him. When he knew It, then having conquered and slain the Asuras, he attained 
the pre-eminence of all gods and all beings, he attained sovereignty and empire. Thus 
too is it with him who hath this knowledge, having destroyed all sins,—he attaineth the 
pre-eminence of all beings and sovereignty and empire, who knoweth thus, who knoweth 


thus, ’ 

The question “where was this person when asleep, &c., ” and the 
answer, " when sleeping, he sees no dream, then he becomes one in that 
Prana alone &c.” shows that Jiva is separate from Brahman. | So also 
the passage, “from that Self the organs proceed, each towards lts place, 
from the organs the gods, from the gods the worlds, &e., —all this shows 
that the passage teaches Brahman as something separate from Jiva. The 
word Prána here means the Supreme Self, because He is well-known as 
that into Sean the soul enters and sleeps. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they come out on are sue 
mention of the veins or the nádis is not to show that they are me o yes 
the Jîva in deep sleep, for the abode is Brahman, called Prana here but 


x 
| 
| 
x 
f 
I 
; 
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that these nádis or veins act as gateways merely to the abode of sleep 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jiva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upanisad story according to the Vajasaneyins, a clear distinction is drawn 
in their texts, between the Jiva: and Brahman. In their reading of the 
dialogue between Ajátasatra and Báláki, they use the word Vijñinamaya, 


and read it as different from Brahman. ‘The text is :— 

“Where was then the person, consisting of intelligence, and from whence did he thus 
come back?—-When he was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 

is within the heart. ” 


Now the word ‘ether’ is known to denote the Highest Self ; ef. 


the text ‘there is within that the small ether’ (Chh. Up. VIM, 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upanisad. 


Adhikarana VI.—The Atman of the Br. Up. IV. 
5. is Brahman and not Jivátman. 


(Visaya).—In the Bri. Up. there is a dialogue between Yájñavalkaya 
and his wife Maitreyi. In the course of his teaching, after premising 
“verily a husband is not dear, that you may love the husband, but that 
you may love the Self, therefore the husband is dear, &c., «c.,” he goes on 
to say “ Verily everything is not dear, that you may love everything, but 
that you may love the Self, therefore everything in dear. Verily, the 
Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi ' 
When the Self has been seen, heard, perceived and known, then all this 18 
known. ” 

(Doubt).—What is this Self which is to be seen, to be heard, &e. Ie 
this the jivátman, taught by the Sánkhyas, or is it the Supreme Self? 

(Púrvapaksa).—The Púrvapakgin says it refers to the Sankhya jivá- 
taman or Purusa, because the opening clause begins with the statement 
about husband, wife, &c., and love for them. In the middle also there 
is reference to jivátman, when it is said. “ When he has departed, there 
is no more consciousness.” ‘This also shows that the reference 18 to 4 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “how should he know the knower, ” also shows 

that the individual soul, who is the knower, is the topic of discussion. 
course, there-is this statement also contained here, that by knowing the 


Self, everything else is known, and so one can say that the Self referre 





= —— 
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to here cannot be the individual soul, but the Supreme Self; for the 
knowledge of the individual soul does not lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Therefore, when the soul is knówn, 
we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore 
the Self should be the Supreme Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Sáhkhyae system also, 
immortality is obtained through the cognition of the true nature of the 
Jiva viewed as free from all erroneous imputation to itself of the 
attributes of non-sentient matter. Thus all other characteristic marks, 
In the above passage of the Bri. Up., by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
parvapaksin, the discussion here is about the jivátman, and not the 
Supreme Lord, and Prakriti ruled and guided by the Jiva, is the cause of 
the universe. 

(Siddhánta).—This objection the guthor removes by the following 


Sútra :— 
To understand this Adhikarana we give below the enbire passage of the Bri. Up., 
fourth Adhyáya, fifth Bráhmana. 


wa W MRANA E aa Rada ara w wae aR 
E O e a 


1. Yájiavalkaya had two wives, Maitreyi and Kátyáyaní. Of these, Maitreyí was 
conversant with Brahman, but Kátyáyani possessed such knowledge only as women 
possess. And Yájñavalkaya, when he wished to get ready for another state of life (when 
he wished to give up the stato of a householder, and retire into the forest) 


Radia trae qaqas Tahara REA eT mar R sqa 
RUAA BCAA IRI 


2. Said,“ Maitreyi, verily I am going away from this, my house (into the forest). 
Forsooth let me make a settlement between thee and that Kátydyani.” : 
at Rara AA aa q i wt: aa girit Ara quí SSL 
daraasseta af E àrqra qm aca Sr ate š 

Talara q aaa MA H 9 n 
3. Maitreyí said : My Lord, if this whole earth, full of wealth belonged to me, tell 


me should I be immortal by it, or not?” 3 a 
‘No,’ replied Yâjñavalkaya, ‘like the life of rich people will be thy life. But there 


is no hope of immortality by wealth. 


m Aa RI Fare aan eat feat Fa gal’ awe mm 
SEAS CUL 
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4. And Maitreyi said, ‘What should I do with that by which I do not become: 
mortal ? What my Lord knoweth (of immortality), tell that clearly to me,’ -aD 


= gaa waa: frat à ag at wa aÑ Maa af 
RARA Y Maawe q A Arara l & 11 


5. Yájñavalkaya replied : ‘Thou who art truly dear to me, thou hast increased what | 
is dear (to me in thee). Therefore if you like Lady,I will explain it to thee, and mark 
well what I say.” 


= trara a at at way: RA aie: Ren aeng HR gh 
Far ware, A aT at SATs Ara STAT Brat ARRAY Bras star frat 
wate, + s al gaat Hara gar rar wanae sa gat: fra 
wate, = st Wt rae Klara fred fra vaaraa suma fra Pra aaa, 
a at wt agat Hag wa: fra RRA Hara qarq: frat vale, 4 
Qt At HET: Hara se ls naang AR ser fa RA ara 
AIT HIATT Aa ay RARAS sirara asa (rd wafer < ar we otal 
sua Stet: Prat vaca Hara ster: Bar vata, a at Ae sara 
sa Zar: far masaq sara zat: frat waa, a at at Wami 
Sata dat: Prat remar mraq Qe Prat aafta, + ar ae wami 
Sera ents Rafa mara sar aria arf wate, 4 TR 
ae = Klara al ftd aaa sara =š (mi wale, wre at ATES 
staat aaa fifgenfaaet ara aa ge a wa Prats Ks 
aa fifa il & l | 
6. And he said: ‘Verily a husband is not dear, that you may love the husband; but ` 
that you may love the Self, therefore a husband is dear. 


‘Verily sons are not dear, that you may love tho sons; but that you may love the 
Self, therefore sons are dear.’ 

‘Verily, a wife is not dear, that you may love the wife ; but that you may 10 
Self, therefore a wife is dear.’ ine 

‘Verily, wealth is not dear, that you may love wealth ; but that you may love 
Self, therefore wealth is dear.’ | love 

‘Verily, cattle are not dear, that you may love the cattle; but that you may !0 
the Self, therefore cattle are dear.’ 

‘Verily, the Brahman-class is not dear that you may love the Brahman class; 
that you may love the Self, therefore Brahman-class is dear.’ 

‘Verily, the Ksatriya-class is not dear, that you may love the Ksatriya-class ; 
you may love the Self, therefore the Ksatra-class is dear.’ nef bl 

“Verily, the worlds are not dear, that you may love the worlds ; but that yO" aa | 
love the Self, therefore the worlds are dear.” jove 4 

‘Verily, the devas are not dear, that you may love the devas ; but that you may L 
the Self, therefore the devas are dear.’ > z 

‘Verily the Vedas are not dear, that you may love the Vedas ; but that you may lO E 
the Self, therefore the Vedas are dear .' A 

‘Verily, creatures are not dear, that you may love the creatures; but that you 47 
love the Self, therefore the creatures are dear,’ 


yo the 


put ` 


putthat 
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‘Verily everything is not dear, that you may love everything; but that you may 
love everything, therefore everything is dear.' 

* Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitroyi f! 
When the Self has been soen, heard, perceived, and known, then all this is known.' 


TAI = US EnaA GEN a AA 
SIA AE ase waa a SS PIEL 
UH AFA Y AC ARE a TRA A ll e | 

7. 


* Whosoever looks for the Brahman-class elsewhere than in the Self, was abandon- 
ed by the Brahman-class. Whosoever looks for the Ksatriya-clasg elsewhere than in the 
Self was abandoned by the Ksatriya-class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Dovas elsewhere 
than in the Self. was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by the Vedas. Whosoever looks for the creatures else- 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by any thing.’ 

This Brahman-class, this Kgatriya-class, these worlds, these Devas, these Vedas, 
all those beings, ¿his everything, all is that Self. 

8. *“Nowas the sounds ofa drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the drum. 

9. “And as tho sounds ofa conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when the Shell is seized, or the blower of the 


shell ; 
a qa Wad geared a USARA a g 
SEN ÍA ar TA ata: II to ll 


10. And as the sounds of a flute, wher played cannot be seized (externally by them- 
selves), but the sound is seized, when the flute is seized, or the player of the flute. 


a ang aca garg RRE at RAE A 

` š . ; 

a freafeanaaeset aaa: amarla Rara: gua far 

SAT: REO Sagan aaa gaara aras. 
OTR: qaa St: aa sr rafa o RA RN 

11. “As clouds of smoke proceed by themselves out of lighted fire kindled with 

damp-fuel, thus verily, O Maitreyi, has been breathed forth from this Great Being raat 

we have as Rig Veda, Yajur Voda, Sima Veda, Atharván Girasas, Itihásas, Purána, Vidya, 


the Upanishads, Slokas, Sútras, Anuvyákhyanas, Vyákhinas, what is sacrificed, what ds 
poured out, food and drink, this world and the other worlds, and all creatures. From Him 


alone all these were breathed forth.’ | ES 
a swt AIAN AA TRITATA AUX, eat BRAY 
adaa ways carat as t mam AaS 
mük saat agaa t sara AS T 
SEA e aTi nET 
25 
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CATAL TAT SC TATA sawah ~ wat Rreniat qatery. 
< amara aaa aa qa TARTAR i 22 u | 
12. “Astall waters find their centre in the sea, all touches in the skin, all tastes in the 
tongue, all smells in the nose, all colours iu the eye, all sounds in the ear, all percepta 


in the mind, all knowledge in the heart, all actions in the hand, all movemeŁzts in the feet, 
and all the Vedas in the speech.’ | 


qua Amas asa: HEAT aaa qar ROSTRO 

a Hea: WEAN Waa AA AAA ARANA Q Qa 

uscar «Maa Aree AUTRE 11 RR tt | 

18. ‘Asa mass of salt has neithor inside nor outside, but is altogether a mass of | 
taste, thus has indeed that Solf neither inside nor outsido, but is altogether a mass of 


knowledge; aud having risen from out the elements, vanishes again in them. When ho 
has departed, there is no more knowledge (name), 1 say, O Maitreyi,’ thus spoke Yájüaval- 


kya. 
at trea as ar rara caia a weet Rar 
a tura a at mE ME Ra ar asar gra aa ll Ve I 


14. Then Maitreyi said: ‘Here Sir, thou hast landed mein utter bewilderment. 
Indeed I do not understand him.’ | 
But he replied : ‘Maitreyi, I say nothing tuat is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestructible nature.’ | 
a gata wate afeac ca qa aa gat Famfe afc | 
o saf alae CAC AIT 
aac cacy que arar cat Maria q aa SE (EcL aa 6 | 
rada ura HX cada matara EN UAA * 
OS > kas ° ~ O Se al ° : 
aa cena lala & ra ag ag fearatic a ama ra 
are qq AR aras a fic sa a fe sha a | 
aque a fate Rretarcat Ye aninag aA 
aga hate areca aer ET 11 4 Nasa rara l! | 


15. ‘For when there is as it were duality, then one sees the other, one smells Fe 
other, one tastes the other, one salutes the other, one hears the other, one pence am E 
other, one touches the other, one knows the other; but when Self is only all this, Re 
shculd he see another, how should he smell another, how should he taste another, pS 
should be salute another, how should he hear another, how should he touch another, Fe, 

_ should he know another ? That Self is to be described by No, no ! Be is incomprehensi a ad 
for he cannot be comprehended, he is imperishable, for he canuot perish, he is one E 
for he does not attach himself; unfettered, he does not suffer, he does not fail. 

O Beloved, should he know the knower? Thus O Maitreyi! Thou hast been EJEA t: 
ed. Thus far zoes immortality. Having said so, Yájñavalkya went away (into i 


forest). 


e ds — A W ruam À 


SUTRA I. 4. 19. 


IATA Ú ° ZIREN 


+ aaa Vakya, (of the) sentence, aw Anvayat, because of th 
or the connected meaning. 






e connection 
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19. (The whole of the above text of the Bri. Up. 
refers to the Supreme Self only); for (thus alone a satis- 
factory) connection of its sentences (can be made out).—127. 


COMMENTARY. 


In this portion of the Bri. Up. the Supreme Self alone has beer 
taught and not the Jiva of the Sáñkhya System. Why do we Say so? 
Because by studying all that has gone before . that passage, we find that 
it is related to Brahman, which is the subject-matter of the whole text, 
In fact, the whole sentence “ the Self must be seen, &e.,” can givea proper 
meaning, when so considered, in connection with all that precedes or 
follows it. 

This construction of the sentence is further strengthened by the 
opinion of the three sages Admarathya, Audulomi, and Kaásakritena. 

SUTRA L 4. 20. 


RATATAT STALE: 0 18 RoN 


qfar Pratijña, Promise, enunciation. fara: Siddheh, of fulfilment, RA 
Lingam, mark. area: Agmarathyah. the sage Agiarathya, 


20. (The word Atman in the sentence ‘Atman must 
be seen, &c.,’ must mean the Supreme Self), because thus 
alone the promise made (that by the knowledge of the Self 
everything is known) can be fulfilled. _ This fulfilment of 
the pratijia is the mark that the word Atman here refers to 
the Supreme Self. This is the opinion of Asmarathya.—198. 

COMMENTARY. 

Yjnavalkya laid down the proposition “by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jiva-self. Therefore, 
when he says in a subsequent passage “the Atman must be seen, heard, 
&c.,” he could not have meant the Jivátman, but the Paramátman, for 
the knowledge of the Jivatman cannot lead to the knowledge of all ° 
while on the other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
ihe its effect. Nor can you say, the knowledge of every’ effect is merely 
a figurative speech, and the knowledge of the human soul may figura- 
tively bo said to lead to the knowledge of the universe. For had it been 
a figurative speech merely, and having promised that by the Knowledge 
of the Self everything is known, then Yájmavalkya could not have said, 
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“ whosoever looks for the Brahman class elsewhere than in the Self wag 
abandoned by the Brahman-class, whosoever looks for the Keatra-clagg 
elsewhere than in tho Self, was abandoned by the Ksatra-class, do.” 
for this shows that he meant by the word Self, the Supreme Self, the 
abode: of the Brahman, Ksatra and other classes, and support of the 
whole universe, and who isin every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover in verse 11 he says “ As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily O Maitreyi, has been breathed forth from this Great Being what 
we have as Rig Veda, Yajur Veda, Sama Veda, Atharvánglrasas, Ge. 
This also shows that the Self about which Yájñavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because he is represented as the 
Creator of the whole universe, and all that it contains; and it 1s not 
possible in the case of the Jiva-self, who is in the bondage of karma. 
Nor a compassionate and true teacher like Yajfiavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth; and 
desiring only release. The knowledge of the Jiva-self never leads to | 
immortality, while there are numerous texts which declare that the | 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is the Supreme Self. 


Now an objection is raised again: The Atman of this passage x 
must be the Jiva because dearness, etc., is attributed to it, in the shape | 
of husband, wife, &c:, and that it is the transmigrating self and there | 
Jiva. Nor is it proper to explain átman as paramátman, merely ye 
thereby the promise (of knowing everything by knowing one) 18 fulfille 
Nor is it right to say that the worshipper of God becomes the creator 4 | 
all and the support of all: and gives satisfaction to all. Nor 18 16 118 1 
to quote the following verse of the Padma Purána in support of ra | 
position :—“ He who has worshipped Hari has given satisfaction tO C 3 
whole universe. All animals feel delighted there, all plants and living d 
things get satisfaction thereby.” This is merely a poetical exaggeratio” Í 
for the worshipper of Hari does not show forth the power of satisfy1D8 ` i 
the whole universe. We do not find it as a fact . 







To this objection the author replies :— 


SOTRA I. 4. 21. 


3 UF HATA: ü + 131 zl 
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TASCA: Utkramisyatah, of the Person about to depart, or about to 

approach the Supreme at the time of Mukti. gå Evam, thus. ware Bhavat 
aye ms : 

condition; evam-bhavat means “ on account of this condition” namely, “becom- 


ing beloved of all, &c.” gf Iti, thus, areata: Audulomih, the sage Audulomi. 
21. In the opinion of Audulomi, the human soul at the 
moment of entering into Release acquires all these con- 
ditions of the Purusa.—199. 
COMMENTARY. 

The word utkramisyatah means “of a person “who has become 
perfect in his practice arid is about to attain the Supreme Self.” Such 
a Wise man acquires this state (evam-bháva) namely, becoming dear to 
all, etc. Therefore, the word átman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-self. "This is the 








opinion of the sage Audulomi. The meaning of the initial passage is this: . 


“ Verily a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for tlhe sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 
will love you, for through the Supreme Self flows all the love of the other 
selfs, and the grace of the Supreme Self on His devotee makes every other 


inferior self love that being. | 

Note :—The Lord blesses his devotees by saying “Let every object be pleasant to 
my devotees and useful to them. Let my dovotees having me in their heart, as theír 
ruler and guide be pleasant to all objects useful to them.” This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, &c., appear dear to 
the devotees not because they are husband, &c., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 


devotees, and becomes pleasant to them. ae E 
The word ‘kiéma’ in the above sentences means “wish or will’? 


and the phrase “&tmanastu kámáya” means “to sal the will of the 
Supreme Self, to carry out the will of the Supreme Self. The force of 
the Dative case in the word kámáya is that indicated in the Pénini Sútra 
2.3. 14 S. 581. When the Lord is worshipped with perfect devotion, He 
causes every object to become pleasant and dear to His devotee. As we 
read in the Bhágavata: “One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in Fe rae finds the whole 
l joy, for such have I made it for him. 
ge ae ee may mean, to please the husband or to carry out 
the will of the husband, it does not make the husband dear, bat to carry 
out the will of the Supreme Self, the husband is made dear. ‘As we read 
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in the Bhágavata “ Who isa greater object of endearment than He by 
relation to whom everything else becomes dear, whether ii be Prana or 
Buddhi, Manas, or body, wife or children, riches or wealth, fc.” In this 
interpretation, the word káma must be taken to mean ‘happiness.’ That 
is to say, it is the joy o. the Supreme Self that makes the husband dear, 
écc., not the busband by his own power. Therefore, by conxection with 
whom, by the mere wibl of whom, or by relation with whom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched, 
He alone should be questioned, He alone should be seen for He is the 
Most Sweet. Moreover the word átman uses here cannot mean the Jiva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that atman means 
jivatman. Therefore, in the initial clause “ atmanastu kámáya” in the 
middle clause “Atmává are drastavyah,” the word átman means the 
Supreme Self in both places. We cannot take the word &tman to mear 
Jiva in the initial clause, and to mean the Supreme átman in this middle 
clause. For if you were to doso, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur- 
ring in a single passage, must be interpreted in the same way. Other- 
wise there would arise the fallacy called vá kya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the word 
Atman in the intitial clause as meaning the jiv-Atman, and in this middle 
clause as meaning the param&tman, we do not gain anything thereby. 
For the 4tman is taught as the object to be seen, and as the means to lead 
to immortality, which the étman of the initial passage could not evidently 
be, and the command that átinan must be seen would be useless with 
regard to the Jiva-átman. Audulomi is evidently a nirguna átmavádi 
and his opinon is that the sole nature of átman is intelligence only. As 
we find from SAtra IV. 4. 6. How can then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests divine powers. 
For according to him, in the state of Release, the soul is pure intelligence 
only, and has no other powers. Moreover Audulomi is not against Bhakti 
and in order to remove avidy and to manifest the true nature of the Self, 
namely the pure intelligence, Audulomi does countenance the view that 
Hari .must be worshipped. For ina subsequent Sútra his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge- A 
That Satra is 4rttvijyam iti Audulomih tasmai hi parikriyate (IIT. 4. 
| i 45). Thus Bhakti alone is the accomplisher of all desires and nothing else. 
p Let it be so. But the explanation is open to another objection. 
i, In the same passage we find in verse 12 :— 
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“Asa lump of salt, when thrown into the water becomes dissolved into water and 
cannot be taken out again, but whenever we taste water it ig salt, thus verily O Maitreyi, 
does this Great Being, endless, unlimited, consisting of nothing but knowledge, rise 
from out these elements, and vanish again into them. When he has departed there is 


no more consciousness. I say, O Maitroyi.” 

How do you reconcile this statement with your theory that the 
whole passage of this dialogue between Yajñavalkya and Maitreyi refers 
to the Supreme Self and not to the Jiva? Evidently the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it 1s more appropriate to explain the 
whole of this dialogue as having reference to the Jivatman of the Séakhya 
philosophy, than ta the Paramátman of the Vedanta. 


The doubt thus raised is answered in the next Satra. 
| SÚTRA 1. 4. 22. 


TATA MAFA: UU ° 1 9 | QQ ll 


waaa: Avasthiteh, because of abiding, because the Brahman abides 
within the Jiva. fa lti, thus. aroge: Kasakritsnah, the sage Kagakritsna. 


22 Kaásakritsna is of opinion, that departing from 
the body in the above passage, though primarily applicable 
to the Jiva, applies to Brakman also, on account of its abid- 
ing within the individual soul.—150. 

COMMENTARY. 

Brahman is to thé human individul soul, like the lump of salt to 
water; both are in dissolubly united together. It is this Brahman, which 
is denoted in the above passage as “ vijhánaghana,” “consisting of 
nothing but knowledge,” and is other: than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only co the 
Paramátman. The death mentioned there is only with reference to the 
Jiva in a secondary ‘sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
S sh dy, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of Kásakritsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, ts the Supreme Self, 
and not the individual self, because the distinction 18 drawn between 
these two, in this passage, where one is spoken of as salt, and the other 


as water. 
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To recapitulate, Maitreyi asks Yájñavalkya the means to immortali- 
ty, when she says: “What should I do with that by which 1 do not 
become immortal ? What my Lord knoweth (of immortality), tell that 
to me.” To this question, Y4jnavalkya replies :— 

‘Verlly the Atman is to be seen, to be heard, to be preceived, to be marked, O 
Maitreyi! When we see, hear, perceive, and know the Self, then all this is known.” 


Thus he declares the means of attaining immortality, namely, 
knowing the Atman. Then he mentions some of the characteristic 
marks of this Atman in the passage :—— 

‘ Now as the sounds of a drum, when beaten, cannot be geized externally (by them- 
selves), but the sound is seized, when the drum is seized, or the beater of the drum.’ 


‘And as the sounds of a conch-shell, when blown, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the shell.’ 
This shows the means of meditation, namely, the control of the 
senses. Thus to get immortality, the only means is worship of and medi- 
tation on the Lord, and the method of such: worship and meditation con- 
sists in the control of our senses and mind. Thus having given general 
instruction as to meditation and worship, Yájñavalkya goes on to expand 
the idea of Brahman, and His all-creative power, in the next two verses :— 

10. As clouds of smoke proceed by themselves out ofa lighted fire kindled with 
damp fuol, thus, verily, O Maitreyis has been breathed from this Great Being what we 
have as Rig Veda, Yajur Veda, Sima Veda, Atharvangirasas, Itihasa (legends), Purana 
(cosmogonies), Vidy4 (knowledge), the Dpanisads, Slokas (Verses), Sútras (prose rules), 
Anuvyákhyánas (glosses), Vikhyánas (commentarles). From him alone all these were 
breathed forth. 

11. ‘As all waters find their centre in the sea, all touches in tho skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all'sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. | 


Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses; Yajñavalkya winds up with the 
saying “as a lump of salt, when thrown into water becomes dissolved 
into water,” &c., in order to encourage the aspirant, and increase his 
desire for getting Moksa or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, a8 
water is always in contact with the salt. But the person who does not 
worship the Lord, gets separated from the Lord, and of him it is said 
that the Lord rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Lord applies only to the Jiva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths ; and is bound to the wheel of Satiséra, because 
he identifies hiruself with his body, and does not know the mena Self. 
Then Yájñavalkya goes on to say : “When he has departed there is no 











Bháşya.] IV PADA, VII ADHIKARANA, Sa. 23. 201 





more Sanjñá (“ar ); which means, when a person who has reached Mukti, 
(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more sanjñá or distinction of names, with regard 
to Mukta Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva has 
no such body, he has no such sanjñá or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man ora deva, etc. Then Yájñavalkya goes on to 
say: “For when there is, asit were duality, then one sees the other, 
one smells the other, &c.” This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Braman is duality. And he further adds 
“ how should we know him, by whom he knows al: this,” which means 
that the Lord is a most difficult object of knowledge. And Yájñavalkya 
ends by saying: “How,:O Beloved, should we know the Knower?” 
Which means, ‘how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Yájñavalkya' reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortality itself consists in attaining 
the Supreme Self. Thus in this Bráhmana of the Bri. Up. the topic 
throughout is the Supreme Self, and not the Puruga of the Sankhya 
philosphers, nor their Prakriti, guided and ruled by such Puruga. 





Adhikarana VII.—Brahman is both the operative 


and the material cause. 

(Visaya.)—Having thus refuted the theory of Pradhána and Puruga 
of the Niridvara Sahkhya, the author now refutes the doctrine of Sedvara 
Saakhya, namely, Yoga; and proves that all passages and texts of ee 
Upanisads, referring to the cause of the universe, are to be interprete 
referring to Brahman, the Supreme Self. Thus we find the following 


2 ‘were qaz ZR AHI: ART | MARAA: | Aur | 


camí ll 


From that Self (Brakman) sprang ether (Akasa, that through which we nee) ; from 
ether (air that through which we hear and feel) ; from air, fire (that through which we 


hear, feel, and sce) cte. --Taitt. IT 1. 1. 


qat ar EMR ga HEA | AA ara ara! aq muaa 
TT, dc. I 


26 





202 VEDANTA-SUTRAS. I ADHYAYA. (Govinda 


mm — www a 


That from whence these beings are born, that by which when born they live, that 
into which they enter at their death, try to know that. That is Brahman.—Taitt. 11 1. 1. 


aga da vaqa ware, THAT || a Ya, TE TIM AA l 
‘In the beginning, my dear, theze was that only who is one only without a second.’ 
It thought “may I be many, may I grow forth.” —Cbh. Up. VL 2.1. 


SEAT qt TENS TATA MA, | TT, Basra Rra l a kaa, Stara 
3 q da l! 


In tho beginning all this was self, one only ; there was nothing else blinking whatso- 
ever. He thought “ shall I send iorth worlds.” He sent forth these worlds.—Aitar. Up. 
L 1. 2. 

(Doubt).—Now in these passages ig Brahman to be considered as 
merely the operative cause or the operative as well as the material cause ? 
(Púrvapakga).—The Pûrvapakşin says, that all these passages of the 
Upanisad show that Brahman is the efficient cause only of creation, and 
not 1ts material cause, and though matter is said to come out of Him, it 
ig go said metaphorically only. In fact, the creation is always said 
to proceed from the Iksan or thinking of Brahman, or looking of Brah- 
man. Therefore Brahman is the creator of the universe in the same 
sense as a potter is said to be the creator of a pot. The material cause 
of the universe is the eternal Prakriti. Moreover, the material things of 
the world have more resemblance with the primordial matter-stuff Prakriti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficent cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while the 
efficient cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of experience and say, that one and the same ‘Brahman 
is both the material und the operative cause of the world. Therefore, it 18 
Prakriti, superintended by the Lord, that modifies itself and constitutes 
the material cause of the whole universe, while Brahman `s the operative 
cause alone. Nor is this the theory of ours based upon mere reasoning. 
We have authority for it also :— 
far Hassel (ART) ACSIA ary | 
aasaran da, AIA Star Tar t 
qaa ganas atarfatyar a | 
Girar <á a a gana ti 
Raam q Cat a agar ral: | 
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qe Mad Za: Eros UE | 

ERP Rs mad fera: II 

agama aran gaa | 

Ce A ° 
agit uta aera TAR I 
(“The mother of all changes, the non-intelligent, having eight-fold form (the five 
elements and manas, buddhi and Ahañkára) unborn, permanent, is Parkriti. The Lord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces all these effects. Under His guidance she 
creates all these objects for the benefit of the soul.'') Her who produces all effects, the 
non-knowing one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and raled by him, she gives birth to 
the world for the benefit of the souls. A cow she is without beginning and end,a 
mother producing all beings white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only, following his own 
will, drinks her submitting her to him. By his own thought: and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honored by the holy 
sacrificers. The non-cvolved when being counted by twenty-four is called the Evolved.” 
(Chullika Up.) 
The two verses preceding these are also given below :— 
( b E Të Ë ° fe | 

Rada IV AR wT Tater I 

All men seeing, do not see this brilliant Harsa having eight feet, 
and three cords, this unchanging jewel existing in two conditions and 
refulgent with light. 

Note.—The eight feet are the five elements, earth, water, air, fire and 
ether, mind (manas) intellect (Buddhi) and self-consciousness (Ahamkára). 
The three cords are either Dharma, (virtue), Artha (profit) and Káma 
(pleasure), or the gunas or the three nádis. The two conditions are the 
subtle and the dense bodies. The átman is like a necklace on our 


throats, but we do not see it. The Hamsa literally means the destroyer 


of ignorance. i 
A sr MA EN ARI sr; qaqta AMA faqaq Ju 

| WSR: AHIMA AS ATA? FATT: l! | 
5 When the dark ignorance, the deluder of all men, the great Nesci- 
ence. the veil covering the Lord, is rent asunder, then he sees the nirguna 
Lord within him, dwelling in the Buddhi, in the cavity containing all 
Eme He the Blessed Child, the Eternal Youth is to be seen by medita- 


tion alone and not otherwise. : 
So also the Smyiti (Visnu Purána) :— 


ENTATTU To : UAT ATA | 
doit a I 
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ATA AMAT: srca TTT: | 
adaruicua fal arar ER: I 
(irana aqua a RANT | 
TATARCANAT qat Š ETA: ll 


“Ag a scent, by its mere contact with olfactory nerves, produces a mental change 


(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (kgobha) in matter. As Space, Time, &e., by their mere 
presence are said to be the cause of the growth, &c., of a tree, though they do not directly 
cause such growth, &e. so the Lord Hari, without undergoing any modifications Himself, 
is said to be the cause of the universe. 

In the act of creation, the Lord is merely a concomitant (nimitta) causo, and not an 
active agent, the creative forces (Saktis) are verily the primary causes.” 


Therefore texts which declare that Brahman is the material cause 
of the universe, should be somehow explained away. 


(Siddhánta).—To this the author answers :— 
SÚTRA 1. 4. 23. 


IZA Mara TRAMA ü ç 1 9 RAM 


aa: Prakritih, the material cause, the Prakriti. Y Cha, and. «fam Pratijña, 
the proposition to be proved, promisory statements, the enunciation. TEA 
Dristanta, illustrative instances. HIGUITA Anuparodhat, on account of this 
not being in conflict, | 
93 Brahman is the material cause also, because this 
view is not opposed to the illustrations and the proposition 
sought to be established, in the Upanisad texts under consi- 
deration.— 131. | 
COMMENTARY. 

Brahman is not only the operative cause of the universe, but is the 
material cause as well; for thus alone is harmony established between 
Upanisad texts which show the propositions to be established and illustra- 
tions to be given. Thus in Chh. Up. VI. 1 3. we:find Uddálaka asking 
his son Svetaketu, who had returned from his teacher's house, after having 
finished his days, conceited, considering himsef well read and stern :— 


š Ragua ma aXe a aed vr ngasi a 8 
asia rra wade < w mraq ster SENS 
e agitate ALAA sar <s qaq a w fratara 
Rara UA ARE ACIAAT UFa ES SI CY G antara AAT- 
sated weed acatar aa wq q ara: a anal ma 

“Eyetaketu, as you are so conceited considering yourself so well-read and so stern, 
my dear, have you ever asked for that Adeña (generally translated as instruction, but 


meaning here the Ruler) by which we hear what cannot be heard, by which we perceive 
what cannot be perceived, by which we know what cannot be known,” 


Jee A wx w. 
—— i —  — ee A — 


E 


I 
; 
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w Here the proposition to be proved is the existence of that Ruler or 
Adesa by knowing whom alone, everything else is known. This Adega 
or Ruler must be the material cause also otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot 
the two causes are different, not so however here, for the above enter 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra- 
tions given in the whole of that chapter of the Chh. Up. prove the same. 
Thus to give a few illustrations :— 


an Ara a ae sary Na ~ AAA Pret aad 
afaaedta Ge |! 22 TUT AAA aan ae’ stead frees En- 
giana Ra aad Sehr gen | 2 ll aM Svea wafer 
a acute aaa erararcera fret aaa aura sera 
AA = MAM vada wAUAT A aa waqaawpeaaeaaay 
ay Ñ aragafata ama aña aan areata RTaT= il 9 l 


“My dear, as by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, but the truth being that all is clay. 

5. And, as my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold. 

6. And as my dear, by one pair of nail scissors all that is made of iron (kársnáya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adesa. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos- 
ed to the view that Brahman is only the operative cause. Nor is it possi- 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says “you can know this universe by mere knowledge of Brah- 
man alone.” ‘Therefore, for the sake of harmony between the proposition 
to be established ‘and illustrations given therein, we conclude that Brah- 
man is the material cause of the universe, while the text expressly 


declares Him to be the operative cause as well. 
SUTRA 1. 4. 24. 


ARAN TU 9 (9 1349 


«fiar Abhidhya, will; reflection. sqauta Upadegat, on account of ins- 


truction or teaching, or statement. eg Cha, and, on account of the statement 


of many creations. 
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94. Brahman is both the operative aud the material 
cause of the universe, because of the statement that the 


creation is His will and because former creations were also 


from His w111.—132. 
COMMENTARY. 


The force of “Cha” or “and” is to include creations that have gone 
before. The text says :— 

arseraaa | agent RAR | a AR | a TUE | Te Mele 
gral afee fara | TE! azarrias | ATINA | AU sm 
wag (TAITT. Up. H. 6: 1.) 

He wished, may I be many, may I be many, may I grow forth. He brooded over him- 
self (like a man performing penance). After he had thus brooded, He sent forth (created) 
all, whatever there is. Having sent forth, He entered into it. Having entered it, He 
became sat (what is manifest, and tyat (what is not manifest). 

This also shows that from the Supreme Self comes out this universe, 
consisting of sentient “and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord; so it 
is established, that He is the material as well as the operative cause of 


the universe in this creation, as well as in all the previous creations. 
SUTRA 1. 4. 25, 


Ar PATATA R UBL RN 


arqa Saksat, directly. Y Cha, and; (has the force of inclusion). Jaa 
Ubhaya, both (the material and the operative cause), WTAE. Amnanat, because 
of direct statement. 


95. And both are directly stated, therefore, Brahman 18 


both the material and the operative cause——133. 
COMMENTARY. 

The force of ‘cha’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world :— 

Re feat aa w š 8 == Mea, UI ISSUES 
ARA arar esata, AGA JARA TA I 
Bar Ga Su a == rara, Tartare grat Ruda; | 
afan wae Helis REÍA waw A |! 


What was the tree, what wood in sooth produced it, from which they fashioned out 
the earth and heaven ? 

Ye thoughtfal ones enquire within your spirit, whereon he stood when he established 
all things. Brahman was the wood, Brahman the tree from which they shaped heaven and 
earth ; ye wise ones I tell you, it stood on Brahman, supporting the worlds.—(Rig Veda I, 
81, 4) and (Taitt. Brahman IL 8. 9. 6.) 


SS 


| 
| 
| 
| 
| 
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The question asked here, and the answer given, shows that Brahman 
is both the material and the operative cause of the universe. The “ tree ” 
here refers to the material cause, and its effects are heaven and earth. 
The Lord of the world, created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself, “They fashion- 
ed ” is in the plural number, but the sense is really “he fashioned.” Tho 
anomaly of the plural number used for the singular isa Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, whát was the support of that tree, what was the support of the uni- 
verse, what materials aud instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden- 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 

SUTRA 1. 4. 26. 


MAFA: ura ü ° (9 134681 


AFA: Átmakriteb, on account of making itself. grama Parinamat, 
owing to modification. 


26. Brahman is the operative as well as the material 
cause of the universe, because of his making himself so, and 
by modifying himself into the universe.—134. 

COMMENTARY. 
In the Taitt. Up. II. 6. we find @ysererqa | “he wished may I be 


many” and a subsequent passage says that sTgTeqr<q AAAF | “ itself 
made Its Self.” This shows that the object as well asthe agent, in the 
act of creation, is thé same Supreme Self alone, who was mentioned in the 
opening passage “He wished may I be many.” Thus He alone has both 
these forms, namely the agent as well as the object. But,—says an 
objector—how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc.? To this 
question the Sútra answers by the word parinamat :-—Brahman becomes 
the object by modification. This parináma or modification does not con- 
flict with the idea of Brahman being eternally unchangeable (Kutastha) 
for there can be a modification not in conflict with unchangeableness. 


The truth of the matter is this. Brahman has three powers, as we 
learn from the following Srutis :— 


mara roll 
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eT a 


“He is the Lord of Nature (Pradhána) and of the soul (Kgetrajúa) and the regulator 
of Gunas. :, (Svet. Up. VI. 16).” 


que ses rara rae | rr RS < | 


“His various powers are sung in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Svet. Up. VI. 8).” 


So also is the following Smriti :— 
Rua: qu itt AAATSAT TAIT | 
MRM HAAR TAA Ara tes Il 


“The Vishnu Sakti is callod Pará Sakti, His power as manifested in the souls of men 


is called Apará Sakti, His third Sakti is called Avidyá named also Karma.” (Visnu 
Purana). 


In the Sástras Brahman is described as being both the operative and 
the material cause of the world. He is the operative cause through his 
power called the Para Sakti. He is the material cause, through his other 
two Saktis called the Apará Sakti and Avidyá Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied tohim. The qualities positive 
or negative exhaust their force with expressing the quality of the objects, 
and do not go further. 

The Sruti also says :— 


q qart agar ana sa Rad qanri Prete 
are’ aa = Ra: a At qa Brat KAS |! 


“ The one, formless being, with his purposes hidden, who, with various powers, creates 
many forms; from whom the world rises in the beginning and to whom it returns at the 


end, may he grant us good understanding. (Svet. Up. IV. I.) 


Thus with regard to the one and the same Brahman, both these 
powers are valid :—As the operative cause He is Kútastha or unchangeable, 
as the material cause He is Parinámi or subject to modification ; 28 
possessed of subtle nature, He is the agent; and possessed of gross nature. 
He is the object. This we infer from illustrations of the clod of clay, &c., 
given in the Chh. Up. VI. 1. 1. as well as from the very words of this 
aphorism, which uses the term Parinámát. 

In this way we have thus refuted also the doctrine of Vivarta, which 
says that the world is an illusion, a superimposition on the true Brahma, (as 
fhe snake is a superimposition on the rope, which appears like a snake), and 
that the world is therefore not real. Itis not possible that there should be 
the superimposition of the world on Brahman, as is the superimposition 
of silver on the mother of pearl, which through mistake may | appear like 


silver. Because this superimposition presupposes that the object is In 


front of the person who falls into the illusion. But Brahman is not an 
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A PPP PPP PP PA —— — — ara saI 


object placed in front of anybody, like the mother of silver or rope, 
because He is all-pervading. 

If it be said that Akasa or space is also all-pervading, but 
ignorant people superimpose upon it the qualities of colour, by say- 
ing the sky is blue, &., and so an all-pervading object may be 
liable to superimposition; to this we reply, this is not so, because 
superimposition is not possible in Brahman, as it is in the case of Akasa, 
since Brahman is not an object of attainment or perception as Akása is, 
and it is never possible that Brahman can have any Upadhi. Moreover 
the appearance of a thing- as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there 1s not 

| possible of mistaken appearance. This illusion being separate from Brah- 
| man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 
entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 
doubt, but it is said so in order to produce disgust and indifference 
towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition; 
for objects of illusion undergo changes at every moment, and such change 
isnot a change of condition, but inherent 1n the nature of MESO 
Therefore, the true Scriptural doctrine is that of Parinama, namely, that 
| the world is a modification of Brahman and is real; while the theory of 


illusion or Vivarta has no foundation in the Scriptures. 
SUTRA I. 4. 27. 


' masa R Mat ú 9 (9 RON 
j af; Yonih, the womb, the source. * Cha, and. GD MEETS taq 


i Gi ` . ] it ] 11 ] 
2 7 . . ] 


Ë : i ts so j 
. rativo cause of the universo pesas texts so describe 
Him.—189. 
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COMMENTARY. 
The following texts of the Mundaka Upanisad call Him the yoni of 
the universe :— 
UE Ja aaa VATE lI 
“ That whom the wise regard as the womb of all beings.” (I. 1. 6.). 
HAMA qaq TAT AT, | 
“The Maker, the Lord, the Person, Brahman, the womb.” (III. 1. 6.) 

The word “maker” shows that he is the operative cause, while the 
term “ womb shows that He is the material cause also The word yoni 
or womb always denotes the material cause. As in the sentence :—‘‘ The 
earth is the yoni or womb of herbs and trees, &c.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII.—-All names are names of God. 


(Vigya).—The present section is commenced in order to show that 
there are no Upanisad texts, which would go against the propositions 
above established. There are some texts, which apparently establish 
that Pradhána or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva is such a 
cause. In the Svetadvatara Upanisad we find the following texts, showing 
that Siva is the cause of the world-creation, &c., and not Hari :— 


At THANE ET rama Ta qw: da, 
aaa qua panafaa: 11 20 11 


“The Pradhána is changeful; Hara (Hit. the Destroyer) is immortal and unchange- 
able. The one God rules the changeable Pradhána and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is com- 
pletely removed and comes to an end.” (I. 10). 


aan fe sgt = aa al ratata tera ta | TAS AA 
Rar aegqeratants tase far gara NT: I! a I! 


“ Rudra (lit., the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge ra second. He exists behind all persons. He creates all 
the worlds, preserves them and rolls them up atthe end.” (III. 2.) 


qt tarat saagstaara ral eat wale: | RUE AAA 


| ge ANGIE Baar AAA l| 9 ll 
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“He who is the cause of the birth and the power of all the devas, Rudra, the Lord 


of all, the Omniscient, who, at the beginning begot Hiranyagarbha, may He grant us good 
understanding. (ILI. 4.) 


SE IS E | aww aq 
afrqated gr =< aa naat gara 11 ve l! 


“ When darkness is removed, there is neither day nor night, neither being nor none 
being, but only the Siva alone. He is unchangeable. He is adored by the Savitri. From 
Him flows the Ancient Wisdom.” (IV. 18.) 


The following texts similarly show that the creation proceeds from 
Pradhána :— 
Tara malas | 
THA SIMA AAT BC AA |! 


“ From Pradhána (lit., the Best, the Chief) is produced this universe, it goes back into 
Pradhána, it is sustained by Him; verily there is no other cause recognised by the wise.” 


The following text shows that the world proceeds from the Jiva :— 
az waka Zara, sa REUS | 
Bla = ais, a Mata BCT wy ii 
“ From the Jiva (lit., the life, the Giver of life) proceeds all beings, they remain sus- 


tained by the Jiva firmly, they merge into the Jiva; there is no higher cause than the 
Jiva.” 


(Doubt).—Here arises the doubt. Do the words Hara, &c., used in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

(Púrvapaksa).—These words must be taken in their ordinary signi- 
ficance, and denote Siva, Pradhana and Jiva, respectively. 

(Siddhánta).—This objection is met by the author, by the following 


Sátra. 
SOTRA I. 4. 28. 


ada Aa SATSATAT META: (919131 

vaa Etena, by this, by ‘the. method of interpretation indicated in the 
above sGtras. Ei Sarve, all (words like Hara, Rudra &c.) sargarar: Vyakhya- 
tah, are explained. 

28. Thus are (to be) explained all words (like Hara, 
&c.).—136. 
š COMMENTARY. 

The words like “Hara,” &c., should be explained by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names and words are His name. As says the following text :— 


aar Rafa a aña RNA JUE ARA 


“ All names that exist among mankind have come out from Him, the Purusa (and so 
primarily apply to Him).” 
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The Bhállaveya Sruti also says the same :— 


amf gato cara, y š fas Cl 


“Him denote all the names, they all declare the Supreme Brahman, 


the Lord Visnu.” . 
Vaigampfyana also has said that all these names are the designation 


of Sri Krisna. In the Skanda Purana also it 15 written— 


“ Bxcepting the names of Narayana and such like, Hari gave all his other names 


(like those of Rudra, &¢c.) to different Deities.” 

The guiding principle, however, is this:—Where there is no con- 
flict of teachings, there the names like Hara, Rudra and the rest, denote 
the respective devas popularly so called. But where there arises a con- 


flict, there these names denote the Lord V 
The repetition of the word vyakhyatah is meant to indicate the ter- 


mination of the Adhyáya. 

Let our hearts be ever fixed on the Lord Krigna, who as if in sport, creates, main- 
tains, and destroys the whole universe, who is the Supreme Lord, whose powers are in- 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 


fulfilment. 
Here ends the fourth Pada of the first Adhyáya. 


ispu alone. 


. Note.—Thus the word Hara when applied to God me 
up all the elements into their primordial state at the time of Pralaya. (Harati tattvani, 


layabhimukhyam nayati); Rudra means the destroyer of all pains. (Rujam drávayati); 
Siva means the Blessed One, the Auspicious One, Pradhána means the Best, the Chief; 


Jiva means tho Life, the giver of life; and so On. 


ans the Destroyer, who breaks 


ATI A 7 i'n "La waki ‘iow g 
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SECOND ADHYAYA. 
First PADA. 


q Fractusaraftrerd quid w: EII | 
aa ata aaa = Gu: a Ñ ah: | 


May that Lord Krishna be my refuge and goal, who with His 
discus called Sudarsana protected in the womb of his mother Uttara, the 
holy Pariksita, the son of Abhimanyu, even before his birth, from the 
burning arrows of the cruel son of Drona. 

Note :—This verse has a double meaning. It may be applied to Krishna Dvaípáyana 
and the author of the Sútras also. 

In the first Adhyáya, it was established that the Lord of all is the 
chief object, which the Vedanta texts teach; that He is the material as 
well as the operative cause of all; that He is different from everything ; 
that He is the Inner Self of all things; that He is free from all imperfec- 
tions; that He possesses inconceivable infinite powers, and has measure- 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the Vedanta texts. But in the second Adhyá- 
ya, it would be proved that all contrary views establishing Pradhána to 
be the cause.of the universe are wrong; and it will reconcile the con- 
flicts of Smriti and reasonings, which go to establish that contrary viéw, 
by proving that those reasonings are fallacious, and the systems of crea- 
tion, &c., established by the Vedanta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by Vedánta 
texts. 

At first, the autbor of the Sútras disproves that Sáñkhya is opposed 
to the sacred texts and removes the doubt that the Vedanta view contra- 
dicts those texts which establish the Sáhkhya theories. It shows that; 
preperly speaking, there is no foundation for the Sahkhya view in the 
Vedánta texts. | | 

(Doubt). Here the doubt arises, whether the view tlfat Brahman is 
the sole cause of the universe, as established by the reconciliation of the 
texts, in the first Adhy8ya, is not contradicted by the Sankhya Smriti. 


(Párvapakga). The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of thase texts which establish the 
1 
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Sankhya view that Pradhana is the material cause of the universe. Ac- 
cording to Vedanta, this Sâñkhya Smriti would find no scope. Kapila, 
the author of Sankhya, is called a Rigi in the following text of the Svet. 
Up. :-- 


ar afk aake Pra sata ARA aa | 
afi vad afte TER aaa RATAS TAR | 

“Tt is the one who superintends every cause, all forms and all germs; who sustains 
with knowledge the wise Kapila, the first born, and who saw him born. "—(Svet. Up., Y. 2). 
This sage Kapila is thus an authoritative person, because the Sruti 
itself calls him the Risi Kapila. This Risi acknowledges the validity 
of fire-sacrifices &c., as taught in the Karma Kánda (and is not a scoffer 
of ritualism like some other heretics). He has composed the Sahkhya ` 
Smriti, as Jñána Kanda, in order to teach men the nature and means of | 


getting release, to those who desire Mukti. The first aphorism of his 
system is :— | | 


DALIL EIUS mal aE Aks kaS bak CRA G 
wq Atha, now. fafa: Tirvidha, three-fold. gu Dukha, sorrow. wat 
Atyanta, complete, fig: Nivrittih cessation, Ward Atyanta, complete. 
gaurd: Purusarthah the sumum bonum, | 
“ The complete cessation of three sorts of sorrows is the highest end of man. ” 
In another aphorism he says :— 
¿cae | 
a, Na, not. verd Dristartha, visible means, ffa: Siddhih, attainment. 
fase: Nirvritteh, after cessation. WIY Api, also, wgąfł Anuvritti, return. 
aura Darganat, because of being found. 


“ This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only; and there is the recurrence of pain.” 

In this system the non-sentient Pradhána is the independent cause 
of the world; and Pradhána creates the world in order to give release to 
the bound jivas, or for her own sake. Though insentient, it creates the 
world; just as the insentient milk turns of its own accord into curd, &c. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the Sankhya doctrine becomes contradicted and will find no scope any- 
where, because it is entirely devoted tothe setting forth of theoretical 
truth and not practical duty, and ifitis not accepted in that quality, it 
is of no use whatsoever. Therefore Vedanta texts should be so construed 
as not to contradict the system of Kapila who is a great authority. It can 
not be said, that if we interpret Vedanta texts in conformity with Sankhys, 





1 
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then Manu and other Smritis: like that would be contradicted. There is 
no harm, if Smritis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho- 
ritative in matters of Karma Kanda and will thus have a scope of their 
own. The Sáñkbya Smriti, however, is purely theoretical. 


(Siddhánta).—This objection the author replies by the following 
Sútra :— 


SOTRA I. L 1. 


CATANIA FA Ad + AATSIRATAN 
AERAN RIRI N es: 


eqf@ Smriti, the Smriti, the Kapila philosophy. waqarg Anavakaga, 
non-room, want of application, redundancy. aty Dosa, fault. say: Pra- 
sangah, result. w@ Iti, thus Ha Chet, if. a Na, not. weg Anya, other, 
HR Smriti, the Smriti, HARAN Anavakaga, non-scope or redundancy. 
dy Dosa, fault. qagra Prasangat, because of the result. 

1. Ifit be objected that )the Kapila) Smriti will 
find no scope (under Vedantic interpretation) we say no; 
because (under the Sankhya interpretation) there would 
result the fault of want of scope for other Smritis (like that 
of Manu, &c.)—137. 

COMMENTARY. 

The word Anavakága means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe is, that the Sahkhya Smriti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to be 
explained in a way opposite to that which would appear from their super- 
ficial plain meaning: This objection is raised in the first part of the 
ae ig answered in the second half of the Satra, which says, let it be 
so that the Saikhya Smriti finds no scope, for otherwise other Smritis 
like those of Manu and the rest which are in harmony with the Vedanta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils ; should the Vedanta 
texts be interpreted in a distorted way, so as to give scope to. the 
Sahkhya Smriti, or should they pag ES A. = ES h 

i d the rest. e greater ev1 e 
Manu ei ee “Manu and the Smritis like that, establish that the Lord 
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is the cause of the creation, &c., of the universe, and that the theory of 
Kapila is not correct. Thus Manu (Chapter I. V.) says :— 


mAg CARAS | Taina aga saa N aa: 


anpa, TA agaaga) qWnrəqrifzqats: MEGANE: l 
Asa RT: ARA Taras: | Tyas A YA RA 
aar Asa aora aa fear as) AW Ta aan are 
Havana ASAAN weal ARA | GRA cad mer 
aona: | 

“This (universe) existed in the shape of darkness, unperccived, destitute of distinc- 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine. Self-existent (Svayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, appeared with irresistible creative 
power, dispelling the darkness. 

He who can be perceived by the internal organ (alone) who is subtle, indiscern- 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of his 
own (will). : 

He, desiring to produce beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 


Similarly Parásara says in the Visnu Purana :-— 
A mela a Rai farian A snràrseq sma 
a U aura waar: | aut fea qual wae 
aaga u 


From Vignu-there sprang-the world, and in Him it abides; He makes this world 
persist and he rules it. Hoe is the world. As the spider draws out the thread from his 


stomach, and again draws it into his body, similarly the world is emitted from the body 


of the Lord and merges back into it.—Vignu Purána. 


There are other Smritis also to the same effect. These find no scope 
in Karma Kánda and are concerned with theoretical truth only. They 
cannot be explained as helping Karma Kanda. They are taught for the 
sake of Jíñána, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahman may arise therein. 


(All abstract science and philosophy are of no practical utility, except 
in so far as they conduce to mental culture; orto put it in the words of the 
Hindu Philosophy, Jñána Kanda has no concern with actions, but only 
with the purification of the mind.) The following Sruti text shows that 
the purification of the mind is the object of Jíána Kanda :— 

aaa qa aga MARA ata atta aaa || 
“The Bráhmanas try to know Him through the studies of the Vedas, by sacrifices, by 
alms, by austerities and by fasting.”—BR. UP., I.V. 4:23, 





CHMI g 
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No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, dc. That is however only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Brahman. In fact the 


entire Veda including the Karma Kanda has this object, as says the 
text :— 


ad dar aagana asf Gata < aged | aa qa 
afta TA qayamur RANA 11 It 


“ Whose form and essential natúre all the Vedas declare and in order to attain Whom 
they prescribe austorities, desiring to know whom the great ones perform Brahmacharya, 
that symbol I will briefly tell thee. It is Om. "— Katha UP. I. 3. 15. 


So also the text :— 
AUT AE «e. 
“All the Vedas declare Narayana alone,” &c, 


Nor cau we settle the meaning of the Vedanta texts by means of the 
Sankhya Smyiti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smritis quoted are of no authority, 
and it would be establishing a conclusion opposed to the whole tendency 
of the sacred scriptures. For settling the meaning of a text is to show 
clearly the whole current of the scripture. The Sánkhya Smriti does not 
possess this qualification. Therefore, it is against scripture, evolved out 
of one’s own inner consciousness and not the production of any authorita- 
tive (apta) person. We are, therefore, not afraid of the contingency that 
the Sankhya Smriti would find no scope in Vedanta. Let the Sankhya 
Smyiti be totally discarded, when by so doing we save those other 
very numerous class of Smritis which closely follow the doctrine of 
ae Me proper to show undue preference for Sankhya Smriti merely 
on the strength of its being composed by an apta or authoritative person. 
For in that case, we'shall have to admit many a conflicting Smritis, such 
as those of Gautama, «c., who were also áptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into the absurdity of believing contradictory theories, s because 
their authors were áptas (or reliable honest persons). The res t of Ese 
will be that we shall never know what was the truth. Moreover, it E a sf k 
known maxim that when there is a conflict between two as. É en t a 
Smriti alone is to be followed which 18 in sre with the sacrec 
Scriptures (Sruti): and that alone ought to be respected. 
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A A q KA AA qq A o RT A ZA 


Since our opponent raises the objection on the strength of Kapila's 
Smiriti, therefore our author says, “we shall refute him by his own 
argument,’ namely, by the strength of other Smritis such as those of 
Manu, &c. For if the argument of the opponent has any force, it comes to 
this, that scope should be given to the Smritis, and the Vedanta should be 
so explained that the Smritis should not be discarded. 


Taking our stand on this proposition of our opponent we say, that 
we must so explain the Vedanta that it may give scope to the largest 
number of Smritis, such as Manu and the rest. 


As regards the objection, that the author of the Sánkbya is spoken 
of respectfully by the Sruti itself, in the famous passage of SvetáBvatara 
Upanigad (V. 2), we reply that you have not properly understood that 
verse. It does not refer to Kapila, the founder of Atheistic Sankhya, but 
to a different being altogether. The verse really means, “ He who before 
the creation of the world produced the sage Kapila (namely, the Golden 
coloured Brahmá), in order to maintain the universe and who sustains 
this Brahma with the knowledge of the past, present and future, we wor- 
ship that Lord God.” The word Kapila here means Golden coloured, and 
is another name of Brahma called Hiranyagarbha, referred to in this very 
Upanisad in Verse 4 of the 3rd Chapter: “He who is the cause of the 
birth and power of the gods, Rudra, the lord of all, the omniscient, who 
at the beginning, begot Hiranyagarbha, may he grant us good understand- 
ing.” That this first-born with the Golden colour is Brahmá, we find 
also from Verse 12, Chapter IV of this Upanisad. Thus the sacred 
scripture refers to another being altogether, when it uses the word Kapila ; 
and it does not refer to the founder of the atheistic science, for he 
misinterpreted the meanings of the Sruti. Therefore, if this latter 
Kapila is called an unauthoritative person (Anápta) we are not show- 
ing any disrespect to the Sruti. On the other hand, the authori- 
tativeness of Manu is stated in unambiguous language in the Taittirlya 
Brahmana, where it is said “whatever Manu has declared that is & 
panacea.” 


Similarly, Sri Parásara is mentioned in the Visnu Purana to have 
x i obtained the knowledge of the supersensuous worlds and of the true nature 
| of Devatás, through the blessing of Pulastya and Vasistha. Thus both 
Manu and Parágara are undoubtedly áptas, but not so Kapila. The sage 
Kapila who founded the Sankhya Smriti opposed to the Vedic doctrine, 
was a particular Jiva, born in the family of Agnivaméa, and deluded by 
the mysterious power of the Lord, he propounded this false philosophy. 
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He is not that Kapila who was the son of Kardama, for he was an incar- 
nation of Visnu. 


Note.--There are two persons of the name of Kapila mentioned in our books : they 
should not be confounded. The founder of the atheistic Sánkhya was a different person 
from the Kapila mentioned with great respect in Bhágavats Purána and the Bhagavad 
Gítá. See our Chhándogya Upanisad, page 242, 


Thus we find in the Padma Purána :— 
aftat TERNERA Tal dl TR E | 
TRATA al TERR Y lI 
Aga aà aa | 
az Mara aftetsa AT E | 
amamantar Man I! 


“One Kapila called also Vasudeva taught the philosophy of Sankhya to the Devas, 
Brahma and the rest, to the Risis, Bhrigu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a Sánkhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. His Philosophy is full 
of false reasoning and bad arguments." 
Therefore there is no fault if the Sankhya Smriti be entirely discard- 
ed, because it is opposed to the Vedas and is the work of a person who is 
| not an ápta. 
| SÚTRA IL 1. 2. 


FAURA: u Ql q UTA 


| vara Itaresam, of others, namely, of other points mentioned in the 
philosophy of Sankhya. @ Cha. and, rayas: Anupalabdheb, because of the 
non-perception, because of their not being found in the Vedas. | 


x 2. Many other doctrines taught in the Sankhya phi- 
| losophy are also not found in the Vedas, hence this system 


is not authoritative.—138. 
COMMENTARY. 

It is not only because Satkhya teaches that Pradhána is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakriti alone, and these two are effects of Prakriti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is nota Tattva. It holds that the Prànas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All these heterodox doctrines are to be found there. 


A - ZAR s 
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Adhikarana II.—The refutation of Yoga. 

| Says an opponent, admitted that the Vedanta text should not be 
explained in the light of the Sankhya philosophy, because it is opposed 
to the theory of Vedanta. But they may be explained according to the 
philosophy of Yoga, because ‘tis based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani- 
gads thus :— 


at arnfute aa Rara | 
aga waw Arey fe saqarara U RR N 


That they hold to be Yoga, which is the firm restraint of the senses. Then one be- 


comes not heedless. Yoga should be performed with regard to the Lord, from whom !s the 
origin and destruction of all things.—Katha Upunisad, VI. 11. 


We find many such reference to Yoga in the Upanisads thus :— 


ganada BEAT taria wafaa RO | NANA 
Rai arrasa AT garaia 11 ge ll 


Nachiketas having then obtained all this knowledge and practice of Yoga imparted 


by Yama, attained Brahman, became free from rajas and beyond death; another who thus 
knows the spirit certainly becomes so.—Katha Uanishad, VI. 18. 


Similarly, the method of postures and other members of Yoga are 
taught in Gita also where it says, that one should sit with his body straight ` 
and neck not bent, &c. Therefore, the Lord Patanjali composed this Yoga 
Smriti in order that men may conquer Sañsára, by crossing over the difh- 
cultocean of the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first aphorism 
18 :— 
| ay IMITA | 1—1. 


“ Now an explanation of Yoga.’—1—2. 


imitar fuma: 1—2. 


Yoga is the cessation of the modif cations of thinking principle."—1—2. 


These Sútras are not opposed to Vedánta. If this Yoga Smriti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else ; and if the 
Vedanta texts are to be explained by the method of Samanvaya, without 
regard to any other Smriti, then this Yoga becomes redundant. There- 
fore, the Vedanta texts should be so explained as to give room to Yoga 
Smriti, and the doctrine of Samanvaya should not be carried to this extreme: 

(Katha Upanishad VI. 18.) 


TNNG as U S ¿ az 
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The Smritis like Manu and the rest, being concerned with Karma Kánda 
may be contradicted in certain parts, by the Yoga Smriti; but they will 
still have room, inasmuch as, they teach practical duties (Dharma). 
Therefore, says the Purvapaksin, the Vedánta texts should be construed by 
the Yoga Smriti and not in accordance with the above-mentioned Saman- 
vaya. 
(Siddhánta).—To this the author replies by the following Sútra :— 
SUTRA II. T. 3. 


E NRI N 


vaz Etena, by this; namely, by the refutation of the Sankhya Smriti. ant: 
Yogah, Yoga doctrine as to creation. yw: Pratyuktah, has been refuted. 


3. By the above refutation of the Sánkhya Smriti, 
the Yoga Smriti is also to be understood to have been re- 


futed—139. 


COMMENTARY. 


On similar grounds as those by which the Sankhya theory of creation 
has been refuted, the theory of Yoga is also refuted thereby. For the 
Yoga theory on this subject is opposed to Vedanta. Tf the Vedanta texts 
are to be explained by the light of the Yoga Smriti, then the other Smritis, 
like that of Manu and the rest which are in harmony with the Vedas, 
would become useless; and will have no scope. Therefore, the Vedanta 
texts about creation are not to be explained in accordance with the Yoga 
Smriti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in the Yoga philosophy 
also, the Pradhâna js said to be the independent cause of creation. Accord- 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
matrah) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as :—Yoga holds that Mukti is merely the cessation of pain, which is 
All these theories are opposed to the teachings 
of Vedanta on these points. We do not find in the Vedanta texts the 
mention of the three-fold means of right knowledge, admitted by the 
The latter holds that the Pramánas are perception, inference 
Nor do we find in the Vedanta texts the mention of the 
mind, mentioned by Yoga. The Yoga 
king principle has five modifications 
p and memory. There is no 


a result of Yoga practice. 


Yoga. 

and testimony. 

five Vrittis or functions of the 

holds that Chitta or mind or thin 

right knowledge, false knowledge, fancy, slee 
2 
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such classification of mental functions in the Vedanta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Yoga 
Smriti being opposed to Vedanta on these matters, is not a valid Smriti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say 
let it be so. But since it is opposed to the Vedanta, we are not afraid if 
it has no scope left to it. In fact, all the arguments adduced to refute 
Sankbya may be adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedánta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will be des- 
cribed later on. 


This being so, how do you explain those Vedanta texts which express- 
ly mention Yoga and its various members, such as the following :— 
Pra ara aa wet cata aver AÑO | GAR sata 
fra Staite aña warrants | < i 


“Making his body, with its threo raised parts steady and placing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by means of the 
rafter of Om, the Brahman.—Svet. Up., II 8.’ 


frat frearat ATALATATATA RT agai at Rear stara) aq aca 
ataamini eat 2d TSI UINA: I ç l 

‘The Eternal among the eternal ones, th: Consciousness of the conscious beings, who 
though one, dispenses to many their objects of desire—one who knows that God, the cause 
who is knowable by Sáhkhya and Yoga is freed from all bonds.—Svet. Up., VI. 18.” 

The words Sánhkbya, Yoga, however, here mean metaphysical know- 

ledge and meditation, and have no reference to the systems of philosophy 
bearing those names. | 


Release cannot be obtained by the method taught in Yoga, namely, 
by the discrimination of the difference between Purusa and Prakriti, 
which is. the favourite method of Yoga and Sanhkhya. According to 
Vedanta, release depends on the grace of God plus the knowledge of God, 
and not upon the knowledge of the difference between man and matter. 
This will be proved by the following texts :— 


Sd gar ARAÑA ANE: WENT | 
ana RARA area: aur ASIA NC I 


“I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon 
Svet. Up., TIL. 8.” 


aire Pa frera swt gata migra: ARA orar REST: 
qae fe arar tl <% l! 


i 
f 
| 
| 
| 
| 
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“ Knowing Him alone, let the wise Bráhmana constantly meditate. Let him not study 
many books, for verily all that is waste of energy.”—Br. Up., IV. 4.21. 


SEU ESTE SE waf | 


“He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else.” 


Moreover, that portion of the Sáhkhya or Yoga, which is not opposed 
to the Vedánta, is admitted valid by us also. We do not cherish any 
animosity against the whole of Sankhya or of Yoga: but take exception 
only to certain theories of theirs, as to creation and the method of obtain- 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Vedanta, and accept the rest of the philosophy of Yoga and 
Sábkhya. : 

True, the Yoga is not non-theistic like the Sankhya, for it admits 
the existence of God, in its several Sútras, such as the following :— 

CAATAT MITTAL | 

igvara,God. Pranidhánát, by resignation to the will of. Và, or. 
“Concentration may be attained by complete devotion to the Lord.” 

SUTURA geeky eax: | 

Klesa, pain. Karma, acts. Vipáka, fruits of act. Asayaih, by the store. Apará- 
mristah, untouched. Puruga, Višeşaha particular Spirit. Isvarah, Lord. 

“ The Lord is a particular Spirit untainted by evil, suffering, acts and the frauts of 
actions,” etc. 


Yet these Siitras are not absolutely necessary for the Yoga system, 


and many say that the author of Yoga was not in his right mind when 


he framed these particular aphorisms, and they are merely a mistake of 
his. 


Similarly, Gautama, the author of Nyáya, and Kanada, the author 


of the Vaisesika, were deluded when they propounded their theories 


regarding creation and release : which are also opposed to the Vedanta. 


These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is.the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, On 
because the Lord had so willed that they should start such theories, for 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Vedanta. : | 

The present Sútra opens a new Adhikarana, inasmuch as the -Yoga 
differs from the Sáñkhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the Satkhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this adhikarana 
has been started. The sangati is atidesa or analogy. Though the author 
of Yoga is no less.a personage than the Great Hiranyagarbha himself, yet 
even he should be discarded on points where he contradicts Vedanta. 





Adhikarana 111.—The Vedas are eternal and infallible. 


| Says an objector : —11 the Smritis like the Sankhya and the rest 
are to be set aside as non-valid and anápta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them- 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
| to establish the infallibility of the Vedas. | 
| (Doubt). —The doubt is raised in the following form. Ts the Veda 
cl fallible or infallible ? Is it the production of an ápta or an anapta ? 
| Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case, for example, it says, “ Let a person desir- 
ing rain, perform the Kariri Sacrifice.’ Now the performance of the 
Kariri Yajña does not invariably produce rain. Therefore, the Veda is 
not infallible. 
(Siddhánta).—To this the author replies by the following Sútra :— 
SUTRA Il. 1. 4. 


q PaaS AMA Weald | 21218 

a Na, not. Raquan Vilaksanatvat, because of the difference of charac- 
ter. wea Asya, of that, of the Veda. aaraa. Tathatvam, suchness, the eternity, 
the authority. a Cha, and. wataq Sabdat, from the Word, from the Scripture. 

A. The Veda is not unauthoritative (like the Sankhya, 
&c.) because of its being of a different character altogether, 
and because its eternity is established from the Word.—140. 
COMMENTARY. 

The Veda is not unauthoritative, like the Smritis of the Sankhyas 
and the rest. Why ? Vilaksanatvát. Because it has a different charac- 
ter. Every human production is liable to four-fold error : that is, heedless- 


3 i = ness, wrong-headedness (tyring to establish a proposition merely through 
E a spirit of argumentation and against one's own inmost conviction), error 
Beet or delusion, and want of ability, owing to imperfection of instruments. 


No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being forits author. And its tathátva, 


suchness, the possession of such attribute, namely, its eternity is proved 
from the Word itself. As says a Sruti :— 


TR Fa aña ar freq Maat! ger AE GER l 
Tasmai, to him, to the Agni, NQnam, now, Abhidyave, to the well-satis- 
fied, Vacha, with Speech; Virupa, Osage Virupa; Nityaya, with the Eternal ; 
Vrisne, to the Powerful. Chodasva, praise; Su-stutim a fair praise. 
“Now, O Virupa, rouse for Him, Strong God who is ever Self-content, fair praise 
with the Eternal Vedic Speech.”—Rig Veda, VII, 94. 6. 


Thus the Sruti itself calls the mantras, by the significant epithet 
of the nitya-vak or the Eternal Voice. The Smritis also declare the 
Veda to be eternal. Thus in the following :— 


wate fraat Mar SRA TATRA | 
a qa feet aa: Gal: TIAA: l 


“The Self-existing Lord, in the beginning of creation, sent forth the eternal, begin- 


ningless Voice, the divine Veda; from which proceeded all the other scriptures.” 


The Smritis like those of Manu and the rest, are authoritative, 
because they are based on the Veda, and for no other reason. In the 
Sútra I. 3. 29, the eternity of the Veda was established by reasoning, 
in the present Sútra it is established by authority; herein consists the 
difference between these two Sútras. 


But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Puruga Súkta shows that the Vedas are 


created :— 


AMT AMG AIGA: HA: ArT Se | 
gaifa afat cent AA TEMA lI 


Tasmat, from Him, Yajnat, from that Sacrifice, Sarva-hutab. all-offered, 
general sacrifice, Richah, the Rik hymns. Samani, the Sama hymns. Jajñire, 
were born or produced, Chhandamsi, the Chhandas. Jajñire, were born or 
produced, Tasmat, from Him, Yajus, the Yajur Veda, Tasmat, from Him, 
Ajayata, was born, produced, 


“From that great general Sacrifice, Richas and Sama hymns were born, therefrom 
were spells and charms produced ; the Yajus had its birth from Him.’ —Rig Veda, X. 90. 9. 
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To this we reply, this is not so. By the word jan “was born,” we 
mean “was manifested; ” and not born in the ordinary sense. As has 


been said in the following verse :— 


EARR AMA AST ATA GUT ! 


e 
(AUT RATA: SAAT A BRET I 
“This Lord Veda is Self-existent (that is eternal). Thou, O God, hast sung it out 
of old. The great ones from Siva down to the isis are its reciters only and not its 
authors.” 


Nor can it validly be objected, that the Vedas are unauthoritative, 
because they do not always produce the results promised by them. 
The production, of any particular result, depends upon the capacity of 
the person performing the act A competent person (like a competent 
chemist) always gets the predicted result, by the proper chanting of the 
hymns, while an incompetent person (like a tyro in Chemistry) fails to 
get the expected result. The failure of the result only proves the incom- 
petency of the agent and not the defectiveness of science. While the 
Smritis like the Sahkhya and the rest are unauthoritative, not hecause 
they fail to produce the results promised by them, but because they are 
in conflict with the teachings of the Vedas on these important points of 
Creation, Release, &c. 


Adhikarana IV.—The Superintending Devas are denoted 
by terms like Fire, Earth, dc. 
Objection.—Let it be so. - But how do you reconcile the absurd say- 
ings of the Vedas, such as the following :— 
“The Fire willed let me become many; the Waters willed let us 
become many. —Chhandogya Up., VI. 4. Kc. 
“These Pránas quarelling among themselves went to Brahmá and 
asked who was the best amongst them.—Br. Up. 
The elements like fire, &c., are non-sentient objects, and to say that 
they willed or quarrelled, is as reasonable as to say that the sons of a 
barren woman held a discussion. Therefore, one portion of the Vedas 
being proved unauthoritative, the portion relating to Brahman being the 
cause of the world, is also without authority. The Pradhána is, therefore, 
the cause of the world. 
(Reply) —To this the author replies by the following Sútra- 
SUTRA 11. 1. 5. 


ARA ARE AREA ü Q (9 1 % M 


amar Abhimani, the presiding deity of the elements, &c. eqqaw:, Vyapade- 


= gah, pointing out of, denotation of. q Tu, but. fana Visesa, on account oí 


LA hi 
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AE eee 


distinction, because of being so qualified. The epithets applied to these ele- 


ments show that the superintending devas are meant. aang Anugatibhyam, 


on account of their entering. The subsequent passage expressly shows that 
the devas entered into them. 


5. The words fire, &., however, denote there the 
superintending devas, because the epithet “Deva” is men- 


tioned there, and the statement that they entered these ele- 
ments prove it also.--141. 


COMMENTARY. 


The word ` tu ” shows that the doubt above raised is being removed. 
In the phrases “ the fire willed,” £e., the conscious superintending devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so? Because of the specific epithets “deva” js given therein In 
those very passages we find that Fire, &c, are called devas. Thus the 
whole passage is given below to understand the argument. 


e A z 
aa ARIZA ARRANCAR TR MEAR man 
NY TERA: ASAT I 2 H 
1. The Sat alone was in the beginning, one only, without an equal. About this the 


others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 


HAT Vy Anaad ERA rata AURA: Ad aaa Aa 
ARNTTHATAAAT ll 2 ll 


2. But, O child, how could it be thus, said thefather. How from Asat should be born 


the Sat. Therefore, the Sat alone existed, O child, in the beginning, one only, without an 
cqual. i 


alga agai A ana TAN Rea ai AAA ag- 
SENT || 


3. He thought “I shall assume many forms and create beings.” He created Fire. The 
Fire thought “I shall assume many forms and create beings.” That created the waters. 


TMT AA Tea: Tava ARAN aT AREA | 


4, The Waters thought “We shall assume many forms and create beings.” They 
created the Food. 


ay ¿aga wm Ra ata Maasai asd 
ATTE il 2 il 


2. That God thought “these three Devatas are well-created; now I shall enter 


into them with that aspect of mine called the Living Self, and shall develop name and 
from." 


Thus the specific epithet of the Devata is applied to these three, 


and so they cannot mean inanimate elements, but are sentient beings, or 
cosmic Intelligences. 


> 
AAA 
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Similarly, the quarrel about the Pránas refers to the devatás, as the 
following extract will show :— 


sara aaa qar g à Aaa AAA agat ATM 
ARTS Hasa TAA acta qaqas: WaT TTT 
agza wales qaas TAN TAT AGUA una 
aaga qama: faa ARIA AABN MAT ZU E 
ara aaa: TAT aaa qa TATE azar iaa afa- 
q STUNG se amada Set: ACEITES: l 


“ Next follows the recognition of the pre-eminence of the Prana by the other devatás. 
All the devatás contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Prana entered into it, when it immediately got up. All these devas knowing the Prana to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these.” Kuusitaki Up., II. 9. 


Thus here also the epithet Deva js applied to these senses. Conse- 


quently the quarrel was among the. devas of the senses and not between 
unconscious sense organs. 


Not only the specific epithet Deva is applied to these, but in another 
Upanisad we find that the devas entered into these elements. &c, in order 
to regulate their activities. Thus in the Aitareya Arnayaka II, 4. 2. 4 :— 


í c a | 
at qat gaat: Ger wien TTA Krag! wfs TH maaa | 
= m c 
qa: Tra gar ATF ms | meag aa AZ | fast: 
etter ya at RTA | | 
1. Those devatas, Agni and the rest, after they had been created, fell into this great 
ocean. 
4, Then Agni having become speech, entered the mouth. Vayu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
. become hearing, entered the ears. | 


Thus it shows that the superintending devas of senses are meant by 
the terms Agni, «c. This entering of the devas constitutes another reason 


for holding that sentient entities are meant, and not unconscious elements, 
&c. Similarly, the Bhavisya Purana is to the same effect :— 


gaara Saat: a: | aire: anama fea Ae 


fara at: ll i | 
i “The superintending devas of earth, &c., possessed of mighty powers, and inconceiv- 
| > able energies are actually seen by the sages.” 
pS Similarly, the phrase “the stones float, &e.,’’ are to be explained as 
lop ee praises of the devas within them. And, as a matter of fact, they did float 
1 S < 


Es 
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on the water when Sri Ráma bridged the ocean. The devás held up the 
stones and made tlem float on water. Thus there is nothing unauthori- 
tative in the Vedas. Consequently the Vedánta teaching, that Brahman 


is the sole cause of the universe, is firmly established, and is not open to. 
objections raised by the Sankhya. 


Adhikarana V.—Brahman the material cause o) the universe 
established by reasoning. 

(Objection.)—The Sankhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of the universe. It is true, that the Sánkhya 
himself admits that in matters transce ndental, relating to the true nature 
of the Self and of cosmogony, &c., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism :— 

fa < PaRaS: II 

Sruti, the sacrad Revealation Virodhat because of the conflict or contra-: 
diction, not. Kutarka bad reasoning. Apasadasya, of the inferior person. 
Atma-labhah, attainment of the Self. 


“The attainment of the Self cannot take place by mere false reason...g, because 
opposed to the Scripture." — VI. 35. 
This homage paid by the Sinkhya to Sruti is merely a lip homage, 
for the Sankhya appeals to Srati merely to find fault with his opponent. 
The doubt raised is to this effect. 


(Doubt).—Is it possible for Brahman to be the material cause of the 
universe or is it not ? 


(Púrvapaksa).—The opponent says that Brahman cannot be the 
material cause of universe, because the world is of a different nature 


from Brahman. Brahman is conceived to be Omniscient, Omnipotent, All-. 


pure and possessing pure joy as His nature. The world, on the other hand 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their nature. Itisa fact of daily experience that 
the effect has the nature of the cause. Just as a jar or @ crown, or a piece 
of cloth have the same nature as the clay, or the gold or the threads of 
which it is made. Therefore ihe world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in the Pradhana alone. The world consists of joy, sorrow and delusion, 
8 
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and for such a: world, the Pradhána consisting of Sattva, Rajas and 
Tamas is the most appropriate cause. “But,” says the Vedantin, “we 
explain this by positing the existence of two energies (Saktis) consisting 
of Spirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies, Spirit and 
Matter, it is not easy to explain how this gross world, that we see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman. ‘Therefore, the world has not Brahman for 
its material cause; because it is essentially different from Brahman; and 
the Scripture must, in matters worldly, take the help of Reason to ascer- 
tain the truth. This then is the Púrvapaksa. 


(Siddhénta).—The next Sútra answers this objection. 
SUTRA II. 1. 8. 


aaa TURILI EN 


exaa Drigyate, is seen. The coming out of the gross from the subtle is 
a matter of experience, q Tu, but. 


6. But it is seen, (that a thing totally different from 


another may be the material cause of that thing).— 142. 
COMMENTARY. 7 


The word “ but” removes the doubt above raised. The word “not y 
of Satra 11. 1. 4. is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif 
ferent nature from him, is not correct; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different nature. (As the quality of intoxication arising from 
sugar.) Oras the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas say :— 


ada: qee TEA < aur guia: aeaafer | qar Se 
gara TUBA asa ara fara Il 9 ü 


“ as the spider stretches forth and gathers together its threads, as herbs grow out of 
the earth, as from a living man come out the hair, so from the Imperishable comes out 
this universe.—Mundaka, 1. 1. 7. 


| 
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Adhikarana VI.—N on-being not the First cause. 


An objector again comes forward and Says :-—If the material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature froin its effect, the world ; then it means that the Cause: and effect 
being essentially different, the world before its Origination was non-existent 


in Brahman, the cause. In other words, the world was a nothing (Asat), 


before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 
To this the author replies : 
SUTRA II. 1. 7. 


ES 
sale Aq, a, MAMARIA Wal eeu 
aga Asat, non-existing, absolute, nothing. gig Iti, thus. Yq Chet, if, q 
Na, not, stayy Pratisedha, a denial, a prohibition, armeg Matratvat, because, 
merely. 


7. Tf it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sútra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ- 
ent.—143. 


COMMENTARY. 


The objection raised by the opponent is no real objection. Because 
the denial in the previous Sútra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the substances of the two should also be different. (Thus the effect of 
the union of oxygen and hydrogen 1s essentially different in qualities 
from the two gases but there is no substantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same.) 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning 1s this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, do you mean to Say, that because all the 
attributes of Brahman do not a re-appear in the effect, therefore, the- effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore Brahman is not 
the cause. You cannot mean the first, for then there would be no 
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such thing as cause and effect, for the cause. and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 
that there is some difference between them: For though the lump of 


clay be the cause of the jar made out of it, yet the jar does not possess 


the lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, ete., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing; 
and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 


Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the cloth 
manufactured from the thread, and in the bracelet made from gold. 


To this, we reply, that this is not an invariable rule. For this rule 
is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet; there is the difference 
of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 


The Sénkhya opponent comes forward now with another objection : 
SOTRA II. 1. 8. 


af dad Tansee URI ll 


wrdtar Apitau, at the time of pralaya or the great dissolution in re-absorption. 
aga Tadvat, like unto that, like the effect. The cause would become like the 
effect, when the effect: is re-absorbed in it at the time of pralaya. AFA Prasau- 


gât, on account of the consequences. WaasHaqa Asamamjasam, inappropriate. 
(Objection).---If Brahman is the material cause of the 

universe, then in pralaya, when the world 1s re-absorbed 

in Him, Brahman would have all the consequences of the 
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world (tainted with all 1ts defects), and thus the Vedánta 
texts would become inappropriate. —144. 
COMMENTARY. 


If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,—a world full of misery and many a 
defect, injurious to the progress of the human soul;—then when it is 
re-absorbed in Brahman, at the time of pralaya, Brahman would become 
tainted with all the concomitant consequences of matter. The force of 
vat in the Sútra is that of-ivz or ‘like.’ As the world is not the final 
object of man, (for admittedly the goal is different) so the Brahman would 
not be the goal of man. For in the state of pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafoetida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell.) That being so there would 
arise inappropriateness, for all those Upanisad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted 
Thus, for this additional reason also, Brahman is not the material cause 
of the world. 


(Siddhánta).—The author sets aside this objection in the next 


Sñtra :— 
SOTRA II. 1. 9. 


A Y ESPANA WRITTEN 
3 Na, not. g lu, so, but. TEMA Dristanta, instances, illustrations. ¥Trary 
Bhavat, because of the existence of, 
9. But this is not so; as there are instances to this 
effect.—140. 
COMMENTARY. 

By the word “ tu,” the possibility of the objection is set aside. 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 
tainted by the defects of the effect. Though the world is full of misery, 
etc., yet the Lord God is all pure, ete. He remains always untouched by 
evil. Asin one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to the 
embodied Self; or the attributes of the blindness, deafness, etc., belong to 
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the senses and not to the embodied Self; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertainto the energies of 
Brahman, and are attributes of His Energies (Saktis)and remain in His 
Sa ktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from DY 
objections, but the opposite theory of the Sankhyas, that the Pradhana is 
the material cause of the world, is open to the following objection :— 


SUTRA II. 1. 10. 


AR ATT TUN TI I sel 


eq Svapakse, in his own side, in the theory of the Sankhya hiraself. 
arara Dosat, because of the fault, or objection. f Cha, and. 


10. The objections raised by the Sánkhya to the 
Vedanta theory apply with equal force to the Sankhya theory 
itself. —146. 


COMMENTARY. 


“O Sankhya, the faults that you find with our theory, are to be found 
in your theory as well. These have been pointed out in another place.” 
One fault found is that the Upádana or the Cause is different from the 
effect, or the world. In the Sànkhya also the same objection applies. The 
Pradhana is conceived to be void of sound and thie rest. The world 
generated by Pradhána has the attributes of sound, &c. Thus the Cause is 
different from the effect here also. The effect’ thus being different from 
the cause, the objection that the effect is non-existent, and un real re- 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradhána and become one with it, there is pervasion into the Pradhana of 
all the effects of the world, and so the objection raised in Sútra 8 applies to 
Pradhána also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradhina theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit; the Pradhána from 
unconscious matter. Moreover in the Pradhána theory of creation, the 
very motive of creation falls to the ground; for the Pradhana being un- 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 


The author now shows that the scriptures, when supported by 
ratiocination, are the cause of astertaining the truth, and consequently 
reason has its proper place in this system, 
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SUTRA II 1. 1 


THT ATTA arar qa: 


NRI? N 


añ Tarka, reasoning, ratiocination, controversial reasoning, SARETA 
Apratisthanat, because not having any fixity or finality. mf Api, also. eae 
Anyatha, otherwise, contrary. agaa Anumeyam, to be inferred, inferable. 
tq lú, thus. sq Chet, if. má Evam, thus. mí Api, thus, also. sfiata 
Anirmo sa, want of release. Tag: Prasangah, consequence. 


11. Ifit be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
opposite ; we say “ no,” for then the undesirable consequence 
would follow that there would be no final release 


also.—147. 
COMMENTARY. 


Owing to the differences of the brains of men, their reasoning powers 
are also different. There is no finality about reasoning. À position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to he the material cause of the 
world, because the Upanisad teaches so. Even with regards to the acknow- 
ledged great thinkers, there is no finality about their reasoning also. 
Great thinkers like Kapila, Kanada, &c., are seen to refute each other. 


(Objection).— Nor can it be said that there is no reasoning which is 
absolutely unassailable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. ‘The actions which have been found pleasant or pain- 
ful in their results in the past, are followed or avoided, by reasoning 
alone. For it is inferred that they would produce the same consequences, 
in the future also. | 

(Reply).—In this view also, the existence of Release would not be 
established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, born 
in another time or place. Release, therefore, can never be obtained by 
methods evolved by human brain, but is to be found by Upanisad me- 


thod only. 





936 VEDANTA-SUTRAS. II ADHYAYA. [Govinda 


Oe EEE 


It is perfectly true, that in certain secular matters, reasoning: is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, &c., the pro- 
nouncements of human ‘ntellect can never be perfectly free from doubt; 
because these are matters not within the scope of mind; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning ‘1 the matter of Brahman, then you not only 
contradict the Sruti, but your own asserticn becomes incongruous. For 
says the Sruti :-— 


Dep aa arar aria Garita IF | ACTA? aagana 
SEA GUIRAO TET WS UI 


« This belief which thou hast got, cannot be brought about nor destroyed by argu- 
ment. When taught by the True Teacher the Self becomes easily realised. O dearest, 
strong is thy resolution. Enquirers like thee, O Nachiketas, are not many.” Katha Up., 

1. 2. 9. 


The Smriti also is to the same effect :— 
A aña qaa: arar AA: | 
qq aaa ara RAR I 


“Q Risis! the sages with their body, senses and mind tranquil, realise that 
Truth, but when it is overwhelmed with dry reasoning, it.vanishes.” 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also itis the only authority, in matters theological (Brab- 
man). Of course, the reasoning auxiliary to Sruti is always allowed, for 
the word Mantavya, used in the Sruti itself, shows that Brahman should 
be mantavya or reasoned about also. The Smriti also says that one must 
interpret a passage of Jaw by reasoning and looking to all that precedes 
it and follows it. See Manu, XII. 106. 





Adhikarana VIL—Kanáda and Gautama refuted. 


The author has refuted the arguments of the Sankhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smritis of Kanada 
and Gautama, and answers the objections brought forward by them. 
According to Kanada and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would And no scope al all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two smail atoms unite they give rise to 2 molecule 
called dvianu or a dyad, and so the triad, &c. The whole world is made 
up of atoms, which are the ultimate material cause of the universe an 
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i the Brabman or Prakriti. Brahman being supposed to be all-per- 
vading, cannot be the material cause of the world, for it is limited. 
(Siddhánta.) —To this the author replies by the following sútra :— 


SUTRA II. 1. 12. 


wee Aer Rae AA SAME: WAI ARAN 


Rem Fena by this, by the above reasoning Rrzg: Sistah, the remaining 
systems like those of the Atomists. aqttmer Aparigrahah, not acknowledged 
by the Vedas, not accepted of the Vedas. aq Api, also. sarsarar: Vyakhyatah 
are explained or refuted. | 


12. Hereby other systems not in harmony with the 
Vedas, are also refuted.—148. 


COMMENTARY. 


The word Sistáh means the remaining. The word aparigraháh 
means those systems which do not acknowledge or accept (parigraha) 
the Vedas as authority on these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sútra teaches that 
by the demolition of the Sankhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kanada and Aksapáda, &c., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Sankhya. 

Nor is there any fixed rule in the theory of the Arambha Váda 
that this is the minimum with which a thing must commence. For we 
see it contradicted in the case of a cloth commenced with a large thread 
in a double cloth; and in the case of sound born of ákásha. 

We give below an extract from the commentary of Rámánuja, to 
show the exact bearing of the question treated in this section. The 
translation is from Dr. Thibauts’ Vedánta Sútras, Rámánuja. 

«Here however a new objection may bé raised, on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it can not 


be said that their reasoning as to the causal substance is ill-founded. They indeed, 


we reply, are agreed to that extent, but they are all of them equally founded on Reason- 


ing only, and they are seen to disagree in many Ways as to the nature of the atoms, which 


by different schools are held to be either fundamentally void, or non-yoid, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, &c. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of."—Rámánuja. 


Thus even.as regards the nature of the atom, there is no unanimity 
of opinion. Kanáda and Gautama hold it to be permanent, while the 


four Schools of the Bauddhas hold it to be impermanent. 
Note :—The Vaibhásika Bauddhas hold that the atoms are momentary but have an 
objective existence, (ksanikán artha-bhútin). The Yogáchára Bauddhas hold it to be 


4 
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merely cognitional (jndna-rQpan) The Madhyamikas hold it to be fundamentally void 
(Sunya-rdpán) The Jainas hold it to be real and non-real (sad-asad-rúpán). 





The author raises another objection and disposes it off 


SUTRA IL. 1. 13. 


= EN 
PRAA AMA ú RARA 
ater Bhoktra, with the enjoyer, with the jiva. ami: Âpatteh, from be- 
coming. HÍANTT: Avibhagah, non-distinction. ‘aa Cher, if. era Syat, it may be, 
@raxa Loka-vat, as in the nay life; as in the world. 

13. If Brahman be the material cause of the world, 
then there would be no distinction between the Enjoyer 
(Jiva) and the Lord. To this we reply, it need not be so, 
as we see in ordinary life. 





COMMENTARY. 


(Objectton).—Your opinion is that Brahinan as possessing the x 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or j 
not. Now energy is not different from the substance of which it is the i 
energy; therefore the Jiva, the subtle energy of Braliman, is not different I 
from Brahman. Thus your theory of the two energies of Brahman, lands . 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “two birds” “when it sees the 
other as the Lord,” &c., become null and void and the difference estab- 
lished by them is ignored. . 


(Reply).--To this objection we reply :—It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it. Thus 
a man armed with a sword isa single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with Sakti is nothing more than Brahman, yet the 


be a: Sakti is different from Brahman. ‘Thus there is no fault in this theory | 
of Brahman and His two Salktis. ] 


= 


ce mes Wishes. to establish that ad the world may be | 
y rial cause, yet it does not polo 


1. In the previous Sútra ll, 1, T, 


ss. the world from Brahman 
E i 


TF 


ue s 
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was assumed, and it was on this assum 
Brahman was the m 
an objection agains 
it, 


ption, that the proof was given that 
aterial cause of the world. The present Sfitra raises 
t that very non-difference, and then proceeds to refute 


The question is:—Is this world, which is an effect, different from 
Brahinan or is it not different? he followers of Kanada hold the view 
that the effect ig always different from its cause. Their reasons are as 
follows :—(1) The difference of ideas. For cause and effect are the objects 
of differentideas. Fora lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. (2) The difference of words. The word 
“jar” applied to the effect, is never applied to the “lump” of clay which 
is its cause. Thus the cause and effect are not only represented by differ- 
ent ideas in our minds, but by different words also. (3) The difference 
of adaptibility. Thus a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay. (4) The difference of forms. 
The cause clay is a mere lump in shape; the effect, namely the jar, has a 
different shape, with a broad neck, etc. (5) The differeñee of time. The 
cause is prior in time, the effect is posterior. ‘Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same asa lump of clay, then the activity of the votter is useless. Tor 
a jar would come into existence in spite of such activity. If it be said, 


that the effect, although always existing, is at first non-manifest ; and then . 


is manifested ; so the activity of the agent is necessary; and thus activity is 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist before manifestation or does it not ? Or is the manifes- 
tation existent or non-existent prior to the activity of the agent. The 
manifestation cannot be existent prior to such activity, for then that 
activity will be purposeless, and it would follow that the effect should be 
ever perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressus in infinitum. If it be held Bet manifestation 18 

n-real (Asat) then we lapse into the theory of the asat-kú1 yvada ; accordin g 
a ich the effect does not exist before its origination. Therefore the 
E i ‘ng the effect is different from the Cause, and that actlvity 
of the agent is not necessary for the production of the effect, if the effects 
were unreal. Therefore, the Naiyáyikás hold that from a materia] cause, 
which is Ásat, is produced an effect which is Sat. 


> 
Hair 


*, 
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(Siddhénta).—This view of the Vaigesikas is refuted by the author 


in the following sútra :— 
SOTRA II. 1. 14. 


AAA ARPA IRA: A RAR 14% WU 


aa Tat, therefore; from that, from Brahman the cause of the world. 
gagag Ananyatvain, a non-difference, the identity. SMAN Arambhana, the 
word arambhana as found inthe Chh. Up. weartea: Sabdadibhyah, from the 
words the beginning of which is the term Arambhana. 


14 The non-difference of the world from THAT 
(namely, from Brahman is established in those verses ol 
the Chh. Up.) which commence with the word Arambhana 
—150. 


COMMENTARY. 


The word Tat means from that, namely from Brahman, the material 
cause of the world, and who possesses two saktis called the Jiva and 
Prakriti, the Spirits and Matter. This world is verily an effect, which is 
not at all anything other than its cause, namely Brahman. How do you 
know this? We learn it from all those passages which commence with the 
word Arambhana. We give those passages below :— 

- € 
aii Aagi wre dy € Rama Qatar qa AA aà 
- e ; = i. 
Arsen ps gia vai FE TAT ster agay 
qu: Gall AAMT ARIAT Taraq <s TAT qš € Raana Ad- 
Ha qq ANAG aga Baraat LAST SeTA TARTA TATA 
wd aaan rata araia | 

(1) Harih, Om. "There lived once Svetaketu À runeya (the grandson of Aruna). To 
him his father (Uddalaka, tho son of Aruna) said: “ Svetaketu, go to school; for there is 
none belonging to our race, darling, who, not having studied (the Veda), is, a8 it were, 2 
Bráhmana by birth only. ” 

(2) Having begun his ap prenticeship (with a teacher) when he was twelve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. r 

_ (8) His father said to him: “ Svetaketu, as youare so conceited, considering yoursel 
so well-read, and so stern, my dear, have you ever asked for that instruction by which wë 


hear what cannot be heard, by which we perceive what cannot be perceived, by which we 
` know what cannot be known ? 


z w q ae a MIM qata gar AAR ea as aaa fast 
ae an AMIA rte AAA RW AT N % H 
m (4) ‘What is that instruction, Sir ?' he asked. The father replied: “My dear, 8° YY 


one clod of clay all that is made of clay is known, the difference being only a namg8), arising 
from speech, but the truth being that all is clay ; | 
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aM aretha Safuan ag seas Freres eargrarcaa Pret 
AY ST iere EAN IR l! 


(5) “And as, my dear, by one nugget of gold all that is made of gold is known, the 
diference being only a name, arising from speech, but the truth being that aU is gold ? 


qa daria aaa < rad FEAS <q 
Rat ARA ua daña da q ASU aa I 


(6) “Andas, my dear, by one pair of nail-scissors all that is made of iron (kárshná- 
yasam) is known, the difference being only a name, arising ftom speech, but the truth 
being that all is iron, thus, my dear, is that instruction. ' 


+ Š gi maaa qaz3feqqa=sT'aqafrara $ Ñ maA ANAT 
«Raz arar awe AAR arara Ig l 


(7) The son said: ‘Surely, those venerable men (my teachers,) did not know that. For 
if they had known it, why should they not have told itme? Do you, Sir, therefore tell, me 
that.” ‘Be it so,’ said the father. 


a Giga mae stargate | aaa ENA IA | 

That whichis Being (i.e., this world which now, owing to the distinction of names 
and forms, bears a manifold shape) was inthe beginning one only (owing to the absence of 
the distinction of names and forms). He thought may I be many, may I grow forth.— (Ohh. 
VI. 2. 3.), 

The whole of this is thus explained by Rámánuja :—For these texts prove the non- 
difference from Brahman of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known’: wherein there is implied the promise 
that, through the knowledge of Brahman the general cause, its effect, i.e., the whole Uni- 
verse, will be known ? The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known throngh another, 
‘ How then, Sir, is that instruction?” and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ?' the meaning being t as jars, 
pots, and the like, which are fashioned out of one piece ofelay, are known through the 
cognition of that clay, since their substance is not different from it." ] 

In order to meet the objection that according to Kanada's doctrino the effect consti- 
tutes a substance different from the cause, the teacher next proceeds to prove the non- 
difference of the effect from the cause, by reference to ordinary experience ‘ Váchárambha- 
pam vikaro námadheyam mrittikety eva satyam." Arambhanam must here bo explained as 
that which is taken or touched (a-rabn-a-labh ; and ‘alambhah sparsahimsayoh’) ; compare 
Panini III, 3, 113, as to the form and meaning of the word: 'Váchá,' “on account of 
speech,” we take to mean “on account of activity by speech” ; for activities guch as the 
fe ching of water in a pitcher, are preceded by speech, ‘Fetch water in the pitcher,’ and 
soon. For the bringing about of such activity, the material olay gyloh had, been men- 
tioned just before) touches (enters into contact with) an effect ikea), Le. particular make 
or configuration, distinguished by having a broad bottom and O LnE the shape ofa belly 
and a special name (námadheya), viz., pitcher, and so on which is applied to that effect ; 


ri n - 

aai 4 
- T “ 

x . = 
a o -! 


‘a thing which is already accomplished, (2) and regressus in 
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or to put it differently to the end that certain activities may be accemplished, the sub 

stance clay receives a now configuration and a new name. Hence jars and other things p 
clay or clay (mpittika), i.e, are of the substance of clay, only, this only is true (satyam) 
i.e., known through authoritative means of proof, only (eva) because the effects are not 
known as different substances. One and the same substance, therefore, such as clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that one and the saine Devadatta becomes the object of diflerent ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, &c., which he has reached. The fact of our saying ‘ the jar has perished’ while yet the 
clay persists, was referred to by the Púrvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination 

destruction, and so on, are merely different states of one and the same as causal substenco. 
According as one and the same substance is in this or that state, there belong to it differ- 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of anagent. (Dr. Thibaut.) 

If it be held that the pot is different from the clay, there would arise 
objections as to their having double weight, &c. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But the jar does not show 
any increase of wel ght. Thus the substance remains the same. The jar 
is not the lump of clay plus Jar, but the same lump). So also in other 


respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay.) 

The jar is not an effect like the illusion (vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection. of those persons who say that 
the word di ‘iti’ in mpittiká iti eva satyam 18 useless. | 

Nor can you say that the theory of manifestation (ablivy kti) has 
no scriptural authority. for it. For we find in the Bhagavata Purana the 
following :— 


ura HSA NA TAMIA | 
ARA anced cay Ufa: auigar Il 


At the end of- the Kalpa, the self-luminous Lord ma nifested (abhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His gelf-luminious 
Power (Chitsakti).” 

Nor is this theory open to the two objections of (J) accomplishing 
infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent. Nor do we acknowledge that one ma nifestation T€- 
quires another manifestation to manifest it and so on. 

Says an objector -—If so, then you are open to the objection of 
maintaining the theory of asatkárya (namely, that the effect does not exist 
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before its origination). For the activity of the agent manifests the effect 
which did not exist before : and. thus the activity of the agent creates thie 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect—for the manifestation is 
not effect. ‘The effect is that which has the power of self-manifestation. 


Manifestation is proved by the substratum of which it is the mani- 
festation. In other words, the manifestation of. the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
sansthána Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand those who maintain that an 
effect is the result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self-contradictory. For if it were so, 
then the result will be as follows :—the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore an elfect can be produced from anything. . Thus 
not only oil would be extracted from sesamuin, but we shall get milk from 
the same seeds also. Because oil being non-existent in theseed, and being 
the: result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular. 
effect which that cause would produce, for there can be no relationship 
between an existent cause and a non-existent effect. 


Moreover we have the following dilemina also :—Does the origination 
originate itself or does it not? If the first, then there is regressus in 


infinitum ; for one origination we require another origination to originate 


it, and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow also that we must perceive an 
effect always or must not perceive it at all. [f you say origination being 
itself an origin, what is the necessity of imagining another origin for it ; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 


identical. 
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The author now shows from further arguments that the effect ig 


ron-different from the cause by the following aphorism :— 
SOTRA 11. I. 15 


AAA: W Q 1 ° AN 


wry Bhave, in the existence, in the alternative that the effect exists, 
sr. Cha, and. gqaeq: Upalabdheh, because of the perception. 
15. And because in the effect is perceived the cause. 
—151. 


COMMENTARY. 
In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are the causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 
objector may say, but we do not recognise the cause in the elephants, 
horses, etc., which are produced’from the Kalpa tree, for there is nothing 
in common between the tree, and its effest, horses, elephants, etc. To this . 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa tree is a physical 
object, and so also are the horses and elephants ; therefore, as far as the 
- physical matter is concerned, the recognition is possibie. But—says an 

objector—there is no recognition. of fire in the smoke and smoke, being the 
1 effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire throws off 
its earthy particles, in the form of smoke. That the smoke and the fuel 
are identical, and that we can recognise the fuel in the smoke, is proved 
‘by the fact that smoke has smell as well as the fuel, and the smell is 
=< generally of the same kind as that of the fuel. 

= SÚTRA II-I-16. | 


azararaved ü Q 1 9 1 LEN 


=b. s. aama, Sattvat, because of the existence. y, Cha, ànd. mua, Avarasya, of 
s the posterior, namely, of the effect which is posterior in time to the cause. 

ES 16. The effect is non-different from the cause, because 
it is existent in the cause. identically even, prior to its) 9 
manifestation, though in time it is posterior. Or, because Oi 
the existence of the effect, which is posterior in time to 


; ete 3 a te ie ‘ rZ. < nen 
n whic ists, even from before, as an 
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COMMENTARY. 

The effect is non-different from the cause for this additional reason 
also that before its manifestation it exists in latency in the cause. Thus 
says the Sruti :—“ Being only was in the beginning.” So also says the 
Smriti:— 

ARAA qa ë Ares TASH TUT | 
HOS MAA Y Ae ages ays Il 
gu HUTS Seat Š ARA: | 
ATRAÍA JARTA ll 

qq RAAI Tareas: RUAT: | 
fra aaraa AURA Š I 

= = A: WE Ud: AAAS AMA | 
qe Y vara ara sadna | 

As in the seed of barley, there exists in Jatency, the root, the stem, 
the leaf, the bud, the carpels, the ovary, the flower, the milk, the rice, the 
husk, and the seeds; they manifest out of the seed when they get proper 
conditions and materials to manifest them. O best of the sages! Similarly, 
in innumerable karmas exist all bodies of Devas and others. When they 
come in contact with Visnu energy they get into manifestation. Verily 
that Visnu is the supreme Brahman from whom proceeds all this 
universo om whom is the sustenance of this universe and in whom is its ` 
dissolution. 

We can get oil only from sesamum because it exists in the seed, 
though in latency, but not from sand because it does not exist 1n it. Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it. We have already 

established previously the identity of the effect with the cause even after 
the origination of the former. In the next two aphorisms will be estab- 
lished the same identity of the effect with the cause, even after the 
destruction of the elfect and its merging into the canse. 
SUTRA IL I. 17. 


ARAMA AAA THAT ATTA U R ! q 1 21911 
| gaa, Asat, non-existent. saamia, Vypadesat, because of the designation, 
1 A Na, not. eta, lti, thus. Wa Chet, if. q, Na, not. yaar, Dharma-antarena, 
i SE account of another attribute. qaaa, Vakya-sesat, because of the 
1 complimentary passage ESE 
i 17. Ifit be said that the effect does not exist in the 
cause after dissolution, because there is a text designating 
5 
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it as non-being, we reply it is not so, since the word Asat or 
non-being refers to another attribute of the effect and does 
not mean absolute non-existence, as would appear from the 
complementary passage of that text.-—153. 


COMMENTARY. 


An objector says :—Let it be so, but we find the following passages 
also in the Sruti :— 


Wag AA ANA | 
Asat was this verily in the beginning.—Taztt. Up., 11. 6. 1. 


Here we see that the effect is called Asat or non-being, and conse- 
quently the effect does not exist in the cause at the time of pralaya, and 
vanislies absolutely. ‘To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, a8 
you take it to mean, but it refers to another attribute of the effect, 
namely :—non-manifestation. The word Sat and Asat should be under- 
stood as referring to two attributes of one and the same object, namely, 
to its gross or manifested condition and subtle or unmanifested condi- 
tion. An object existing as cause is in subtle condition, and existing 
as effect it is in gross condition, therefore the word Sat means the gross 
condition of an object, and Asat means the subtle condition. Thus the word 
Asat here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross condition. 
But how do you expiain the word Asat which literally means non-heing 48 
meaning here the subtle condition. \Ve do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we find the following.:—(We give the whole passage here in order to 
understand the reasoning), 


| TAR CAAA uriq TAT agaaa l qaqta DOS | AER- 
5 | agaaga afa | aÈ AURA | 


Asat indeed was this in the beginning, from it verily proceeded the Sat. That made 
itself its Self, therefore it is said to be self-made. 

The words “Asat made itself its Self” clears up any doubt as to 
the real meaning of the word Asat. For ifthe word Asat meant absolute 
non-being, then there will bea contradiction in terms; for a non-belpé 
can never make itself the Self of anything. Similarly, the word “Asit” OF 
“was,” becomes absurd when applied to Asat, in the sense of absolute 
non-being, for absolute non-being can never be said to exist and was 
‘means existed, An absolute non-being can have no relation with time, 
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past or present, nor can it have any agency as we find in the sentence “ It 
made itself its Self.” Therefore the word Asat here should be explain- 
ed as a subtle state of an object. 


SOTRA II. I. 18. 


JALANA ü Q 1 1 es tt 


gu: Yukteh, from reasoning, meatag Sabda-antarat, from another text of 
the Vedas. Y Cha, and. 


18. Being and non-being are attribútes of things, as 
is proved by reasoning and other tex of the Vedas.—154. 


COMMENTARY. 


ç 


The cause of our thinking and saying “ the jar exists ” is the fact 
that the lump of clay assumes a particular forin of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand we 
think and say “ the jar does not exist ” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, ete. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-existence in this connection does not 
mean absolute non-existence. The Smriti also declares the same fact, as 
we find in the Vishnu Purana :-— 


: © > 

aÅ ma aza: aia sr srarzsreqatsqr: II 

The clay assumes the form of a jar, the jar becomesa potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, put the clay remains -the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore the reason is this that we do not perceive any absolute 
non-existence of the jar and when we say that the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar; 
this is the reasoning'or yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of 
the Chliandogya Upanishat:— 

ae Am aa aa | GARAIAN |! 


The being alone existed in the beginning, one alone without a second. 


Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the word Asat used in the Taittiriya passage does not 


OW aaam 
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mean absolute non-existence, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness- Therefore we. 
come to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause ln a 
different form. The saying :— 
because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation 18 an indescribable mystery ” 1s a wrong statement, and proceeds 
from not understanding the true significance of the words ‘ being’ and ° non- 
being’ as applied in the Upanigats. For there does not exist something 
inexplainable different from Sat and Asat :—namely the maya of the Maya- 
vádins. The latter hold the theory that maya 1s neither being nor 
non-being but something different from both and is utterly inconceivable. 
The author now gives some illustrations, in order to confirm the doc- 
trine that effect is something real and is not different from the cause. 
SOTRA II. I. 19. 


qua 14212120 


qzaq Patavat, like a piece of cloth, «1 Cha, and. 
19. And as a piece of cloth is not different from. its 


threads, so the effect is not different from its cause.—150. 
COMMENTARY 

As the materials of a piece of cloth existed from be 
of threads, and as these threads, when arranged in a particular way length- 
wise and crosswise manifest the cloth, similarly this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. ‘The word And! s of the 
Stra shows that other illustrations like the seed and the tree may be given 


193 


non-being can never come into being 


fore in the form 


here also. 
SUTRA II. I. 20. 


TAT mR: WX’ ge tre N 
quí Yatha, as. ‘q Cha, and. Frame: Pranadi, the vital airs called Pranas 
' apana, vyána, samana and udana. 


90. And as the different vital airs are modifications of 


the chief Prana, so the effect is not different from its cause.— 


156, 
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COMMENTARY. 


As in Yogic trance induced by Pránáyáma or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as Prana, Apána, ete., 
merge in the main Prana, and exist in latency in it, but when the Yogi 
comes out of the trance, these functions manifest themselves and come out 
of the same chief Prana, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly at the 
time of Pralaya, the universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different forms called the Pradhána, 
the Mahat, etc. 


The word “and” in the Sútra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kárya-váda). No one has ever seen the birth of a son 
of a barren woman, nor the sky-fower, for these are contradictions in term. 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakriti). In other words, Brahman 
has tio energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus the material cause of the universe, and conse- 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. ‘Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahinan. As says the Smriti (Visnu Purána.) 


at am arazara del qaq agri afaite a qa fs 
WEE Fell 


Om, salutation to that adorable Lord Vasudeva, than whom there is nothing greater 
but who is above all this universe. 


———— — n 


Adhikarana IX.—Brahman, the operative cause. 
In the Sátra I. 4. 23, it was shown that Brahman was the material 
as well as the operative cause of the universe. In theSútra IL L 6 
and the rest have been answered the objections raised to the view that 
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Brahman was the material cause of the universe, and by answering 
such objections, the author has strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that Mukta Jivas are creators of universes. 


One side holds the view that Bralman is the operative cause of the 

universe, because of the texts like the following :— 
RAAT 

He is the agent, He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jiva is the creator of 
the universe, quote the following text in support of their position :— 

rare ma zara 

All beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is fall of imper- 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. | 

Thus arises the doubt—Is God the Creator of the universe or is 
some highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt the author removes by the following sátra, showing 
that no Jiva, however high, can ever produce the universe. 


TIE EEEL SALUT ATT: lI 


21213221 


gat Itara, of the others, Of those who maintain the view that the Jiva 
is the creator of the universe. Or “itara” may mean “of the other, namely, of the 
Jiva as agent of the universe.” saqaxma Vyapadegát, from the designation. fea 
Hita, good, beneficial =muíe Akaranádi, not creating, etc, amu: Dosah, 
imperfection, fault. sTat:, Prasaktih, result, consequence, 


91. Tf the other view be held that Jiva is the creator 
of the universe, then the result would be, that the creation 
would be liable to the objection that the Jiva creates inten- 


tionally that which is not beneficial to 1t—1 5T. 
COMMENTARY. 


Those who hold the view that Jiva is the creator of the world must 


answer the objection “ why does it create a world which is not beneficial 
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to it.” If man creates the world, why does he create it full of imperfec- 
tions, through which he suffers. If man is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world ; then he certainly would not 
create 1t such, which he knows would be painful to him. ‘he world, 
therefore, is the creation of no man, because we find chat it has the fault 
of not doing that which is beneficial to man; on the contrary doing 
that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. ‘Phe world, 
therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-house, like the silk worm, and 
after creating such a house enter into it wilfully, to suffer all the miser- 
ies of confinement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradhána or the matter of 
the Buddhic and Ahankáric planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 
universe. ‘Therefore, the theory that, the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of misery, aud with 
great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering mto ıt, lives in 
t. ‘To this the author replies by the following sutra :— 


it. 
SUTRA 11. I. 22. 


AM q Hamm q WATS UR 


faz Adhikam, greater than the Jiva, Brahman is greater than the Jiva. 
q Tu, but. Ñg Bheda, difference. flara Nirdesat, because of the pointing 


out. š 
99 But Brahman is greater than Jiva, because the 


scriptures declare His difference from the Jiva.—158. 
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COMMENTARY. 

The word “But” sets aside the doubt above raised. Brahman is 
greater than man, because He possesses vast power and consequently is 
something infinitely superior to man. The entering of the Brahman into 
the world which He creates is no bondage to Bralunan, while the entering 
of man into the world, if created by the man himself, is a cause of bondage 
of man. ‘The difference between iman and God is distinctly taught in the 
scriptures. ‘Thus in the Mundaka Upanisat :—(3. 1. 2) 


aaa ga gen Ramsar state gaara: | 
BE qat rara Rama ataxia: | 


Though seated on oue and the same tree, tho Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. But when he sees the eternally worshipped Lord and | 
His glory, as separate from himself, then he bocomes free from grief (and fit for Mukti). 


This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great Lordliness and 
glory. 

So also in the (ita (XV. 16 and 17 verses) :—- 

arf ar qa StH AGAT Tz = | 

AL: Marta wart AER RR SERA Il 
SUH: YAA: WALATET: | 
rara freee tac: lI 

There are two sorts of Jivas in this world, the bound and the free ; the 
bound are all these beings, and the free are those who rest in the Rock of 
ages... 

The Highest Purusa is verily Another, declared as the Supreme 
Self, He, who pervading all, sustaineth the three worlds, the indestruc- 
tible Lord. 

Similarly, in the Visnu Purana (Book J, Chap. IT, Verses 16 & 24): 
TIMAJ AR Baal wa fe a1 Taka q Bs afirsat: qa qaq | 
TNAGIAHH ST WAAL: | aha feurantaatmagaess N 

fasut: ANA Werle Ast | SI mara qaaga fas | 
atu asta yá aa | Sta aag fas Hea ll 


He who is higher than matter (Pradhána), Jivas, manifested world and time, He i 
highest Vignu, about whow the scriptures declare ' The wise see the highest pure form 
of that Lord Vignu.” Matter and Jiva are distinct from Vignu though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and theirseparation from each other during dissolution; 
is called Time. (Thus the supreme Visnu has four aspects, the root of matter called 
Pradhána, the root of spirit called Purusa, the manifested universe called Vyakta and the 
time called Kala). 


g the 
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Similarly, in the Bhagavat Purana :— 


gia rafa TT Wa: | 
A : 
+ sqa qa Ral Ganar I 
This is the glory of the Lord, that His devotees, though plunged in all deñling matter, 


are not defiled by its contact, nor hound by her energies, because their mind is always 
refaged in the Lord. 


Moreover in the sútra I. 2. 8, it has been shown that the Lord 
though living in the world and in the Jivas is not tainted by this contact. 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere will, enters into it in order to sport in it, and with 
it; and when it begins to decay, He destroys it and rejuvinates it, Just as 
aspider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says:—Man and God are however one in essence, the 
difference betweeen them is that of degree alone, just as the difference 
between the space confined within a jar and the infinite space outside it. 
Space is one and not different. To this we reply, it cannot be so, because 
we do not admit:that the supreme Brahman is liable to division or limita- 
tion like space (we cannot cut off a portion of Brahman and say the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of moon in the water and the moon in Heaven. ~ Reflec- 
tion no doubt does not possess all the glory and the perfection of the 
original and man being a reflection of God is lower than God, but essen- 
tially the same.” But we do not admit this, because the Lord being form- 
less, it is impossible that there should be any reflection of Him. Reflec- 
tion can be of matter only, no one has ever seen the reflection of spirit. 
The third illustration, given by the Advaitins that of the King’s son is also 
inapt. A king's son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him thou art not a shepherd's child but the son of the king. 
he heard it, his delusion vanished and he realised his own 
Similarly, so long as man is overpowered by ignorance, he 
hen knowledge comes, he knows that he is God. 


No sooner 
greatness. 


thinks himself man, but w | 
To this we reply, that God being one, according to this theory, and man 


being essentially God, the delusion which a man is under must be the 
> ` s . » 

delusion which affects God, and thus it detracts from the Omniscience and 

Omnipotence of God. There existing no other being but God, the igno- 


rance which makes man thinkh imself separate from God, and a distinct 


individuality, must be an ignorance indwelling in God Himself. God is 


thus subject to delusion and illusion. 
6 
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SUTRA II. I. 28. 


SARA ATT: MRI (343 1 


ataa Asmádivat, like stone etc. * Cha, and. «qu Tat, of that. 
yaqqa: Anuppattih, impossibility. 

23. And as stones, etc., are not creators of the uni- 
verse, so the Jivas, which are equally finite, have no power to 
create the world, for it is impossible that any Jiva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc.—159. 

COMMENTARY. 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jiva to be the creator of the world out of himself. The Sruti 
also says that the Lord is the creator as the following text :— 

Wea: MTS? Tea HATA | 
“He is the ruler of all beings, He is within every body. ” 
Similarly, Gitá also says : — 
bay aiqi catas a fester | 
amaa Taya TTS ATT | 

“©. Arjuna, this Idwara, dwelling in the hearts of men, makes them 

work by His mysterious power, and causes them to revolve, as though 


mounted on a potter’s wheel.” 
SUTRA II. I. 2 4. 


qed Aq Raf úa 1391 


sqaeiz Upasambhara, completion, bringing to an end. axara Darganat, 
because of the seeing. Na, + not. efq iti, thus. Sg Chet, if. a Na, not, 
Sia Ksira-vat, like milk. The word ág has the force of an instrumental 
case here: See Sútra of Panini. aa ara frar, &c @ Hi, because. 


94. T£it be said that Jiva is the creator because we 
see him bringing to conclusion many acts, we say it is not 
so, as is the case with the milk.—160. 
| COMMENTARY. 


The Jiva is not perfectly inert like a piece of stone, etc., he has the 
power of action, because we see him bringing to a finish any act that he 
commences. Nor is this agency of the Jiva a delusion, because there 18 
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nothing to show that the Jiva is n 
If it be said let the Jiv 
to the will of God, we 
God, whom we do no 


ot the real agent in the acts that he does. 
a be an agent, but he is an agent only subordinate 
reply it is not so, for we have first to imagine a 
t see in the world, and next to add further that he is 
the mover of all other sentient beings of the world; the theory therefore 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 


own self-initiated activity, and not because he is impelled to action by any 
external laws. 


To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of milk. Because the Jiva has 
the power of agency only so far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the prana force that is primary agent 
in the production of milk, as says the Smriti, “it is tbe prana that 
changes the food into various humours of the body such as chyle, milk, 
etc.” Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreine Lord. 
This will be futher explained in Sútra JT. 3. 39, where it will be shown 
that the activity of every Jiva proceeds from the Highest Self as its 
cause. 


If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sátra. 


SOTRA II. I. 25. 


Samara Aim l Q 1 9 1 aun 


angaa Deva-adi-vat, like devas and the rest. The word Vat has the 
force of sixth case here. 14 Iti, thus, Another reading is. a Api, 


‘also,’ 
ar Loke, in the world. 


25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are.seen to work in: the 
world.—161. 


COMMENTARY, s: 
Devas like Indra, ete., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creater of it. 
The author now gives another reason to show the absurdity of 
holding any Jiva to be the author of the universe. 
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FARINA AT WVU URE A 


pea Kritsna, entire, complete. areas: Prasak 


tih, employment, activity, 


facqaaea Niravayavatva, without form, without members, indivisible, without 


parts. eq Sabda, text. saraq: Vyàkopah, contr 
cation. ar Va. or. 


96. Either the Jiva is entirely 


adiction, violation, stultifi- 


absorbed in every 


activity, or else there would be a violation of the text that 


Jiva is without parts.—162. 
COMMENTARY. 


He who holds the theory that the Jiva is th 


e creator, must accept the 


conclusion that inasmuch as the Jiva is without parts, its entire self 
is present in every act. But this cannot be said, because in raising a 


light thing like grass, etc., we do not see the 


employment of the entire 


force of the Jiva. When the Jiva puts his entire self inte any action, 


all bis power 18 manifested therein. As in ra 


ising a heavy stone, the ` 


Jiva puts in all his power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you saj 


that in the latter case, the entire Jiva is not 


active but only a portion 


of it. Because itis an admitted fact, that Jiva is partless. Therefore, 


we cannot say that the entire Jiva is present In t 
but only a portion of it is present in raising 


| 


he act of raising a stone 
a straw. You may Bay, 


where is the harm if you adinit that the Jiva has parts. To this w 
reply that then you will be stultifying all those texts of the scriptur 
which declare that the jiva is without parts, as for example :— ` | 


This self is atomic and is to be kuown by mind alone 


completely withdrawn his five-fold activities. The mind of all beings ig entirely int 
woven by these five prinas and is consequently never quiet. But wh 
perfectly pure, then the soul manifests its powers. | 
‘Thus the soul is atomic and consequently partless. 
those texts which say that the world is produced by the Jiva, 


already explained that the word Jiva there does 


soul, but the living Lord. Therefore, the theory that the Jiva is the ¢ 


of the world is untenable. 


Now we shall consider whether the above two obje 


to the agency of Brahman. The objector may 


entire and indivisible, therefore if in all acts He puts Himself E j 
entirety than in raising straw, etc., He will employ His entire PO 


but that is not possible, because itis done by 


in which the chief práb? E 
er 


en the mind ” 
| 

As regar 
we P 


dividus 


not mean the 12 | 
reato! 










| 
ctions app 

n 19 al 
say that Brahman * ge 


° we 
a fraction of His poig 
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or rather it is possible to be accomplished by a portion of His power. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brah- 
man to be partless and actionless 
Thus the same two objections apply in the case of Brahman being’ 
the agent, as in the case of the Jiva. To this the author replies. : 
SUTRA II. I. 27. 


TA Wea U R | 9 1 R N 


wa: Sruteh, from the scripture, on “account of revelation. a Tu, but. 
mez Sabda, woid. Revélation yaaa Madlatvat, because of the root, 


27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn anything 


about these transcendental subjects.—163. 
COMMENTARY. 

The word “tu” removes the above doubt. The word “not.” 1s under- 
stood in this Sútra, and isto be drawn from II. 1. 24. In the case of 
Brahman being the agent, the ahove imperfections do not apply. Why 
do we say so, because the scripture declaies it to be so, such as :— Brah- 


man is transcendental, inconceivable, pure knowledge and yet He has a | 


form, He is possessed of knowledge ; and though He is one, He is mani- 
fold also, and though He.is partless He has parts, and though He is im- 
measureable He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka Upanisad, III. 1. 7. 


yee ARA AS AE aq qual fatter | 
qua aaa a aaa ARA Tera IL 9 I 


- he Lord shines forth as great, divine and inconceivable. He appears as smaller 
than the smallest, He is far off as well as near, and to the discerning. He is verily here in 
the cavity of the heart. 


This text also shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says :-- Lord Govinda is without parts, 
is one, His form is mere existence, intelligence and bliss. While another 
text says :—He has a crown of peacock hair, has a very pleasant form and 
unobstructed intelligence. In the Gopala Upanisad we read, though one 
He shines forth as many. In the Mándukya Upanisad we find Him 
described as partless and yet having parts. 


asias FTAA: Fare: | tree falar saa GA: daze 
FA: | a ALAAAT qa: U 
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He who knows the Lord as partless and yet full of infinity of parts, as the destroye 
y r 


of all false knowledge and blissful, is verily a gage and no one else; he is verily a sa 
and no one else. ge 


Similarly in the Kathopanisad (II. 21) we find Him described ag 
measured though immeasureable : — 


Meta gi ania sare aer ada: | 
SETA ATA RAEE Il 20 1 


Sitting He goes afar, resting He moves everywhere, who other than my Self is able 
to know. that God who is the disponser of pleasure and pain. 


So also Rig Veda, 10. 81. 3 (Svet. Up. ITI. 3) says :— 
gaa: nung aa asa | 
waa: Raggà aama fagi I 
fear =aura q fam gàr Raat argsa rateng | 
angat wate ralla RAIL FT TH: I3 1 


That one God, having His eyes, His face, His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arms and His wings. 


So also in Svetàsvatara Upanisad, IV. 17 :— 


qu dal (apawaq ARRAT AT Haat gz ao | EGT AAN AAAS 
fig at q vaa A N RO I 


This God is the creator of all, is the Highest Self, He is always present in the hearts 


of men, with heart of love and the mind concentrated, the wiso who know Him verily 
become immortal. 


vag Q : 
a Rrasa aR: Sonar sar aafag q: | MaR TETRA- 

ary: s 8rcaraftafeazserad: Nl RR I 
He is the creator of all, He is the heart of all, the source of Atman, the Omnis- 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. — 


He is the Lord of a]! matterand spirits, He is the Lord of all gunas, He is the cause of ` 
transmigratory existence and release, bondage and freedom. 


So also in VI. 19: — 
tens RAI ued aa REGAR! AA MS AT queda 
(waqraq N RR l 


He is partless and actionless, pure and taintless, all peace. He is the supreme bridge ` 
of immortality, He is like fire that remains when the fuel is all burnt. 


| These texts-of Svetasyatara Upanisad show very distinctly the po% 2 
a session by the Lord of powers which appear to us self-contradictory, an | 
E hence impossible. But in matters transcendental, we are to be guided A 
by seripture and not by our mere reasoning. : 









But, says an objector, are we to renounce our reason in favour of E 
scripture, when there is pure contradiction, such as the assertion, the E 4 
has drenched the cloth. Is not such a statement a logical absurdity: 
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To this the Sàtra replies “Sabda-múlatvat.” ‘The knowledge of Brahman 
and His attributes being founded on the scripture, and the scripture alone, 
we have no right to say that the scriptures are illogical, if they describe 
God as having attributes which are paradoxical. ‘These inconceivable 
attributes must be accepted by us with regard to Brahman, because the 
only proof of Brahman is the word alone. Nor is itso mysterious alto- 
gether. We see some distant analogy of itin the inconceivable powers of 
certain gems and charms to produce magical effects. Because a thing is 
inexplicsble or inconceivable, there is no reason to hold it impossible. 


To sum up: there are three sorts of proofs, namely: -sensuous 
(pratyaksa), inferential (anumána) and scriptural authority or the word of 
God (sabda). [n the case of first two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disease of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitra, while as a matter of fact this may be all due to pure hypnotism. 
Thus “ Pratyaksa ” or sense-knowled ge is not always absolutely reliable. 
Similarly, the knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say “there is no smoke without 
fire ;” but in some cases, the person would not be justified in inferring the 
existence of fire from mere:smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a person seeing such smoke and 
suffering from cold may go to the place where that smoke is rising from, 
but will be disappointed when he sees there charred coals and no fire. 
Thus inference is also liable toerror. The only proof which is free from 
all these possibilities of errors is the word, whether it is the word of God 
as recorded in the scripture or the word of an inspired sage called Apta 
or the perfect, or the word ol a person whi is competent and honest. 
Thus the statements “There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither reason nor perception 
can ever tell us. Thus a man who has been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from tlie voice of silence, that it is a real head and not 
an illusion, his ignorance-is removed and le gets true knowledge. So also 
a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. Buta person who 
knows the real nature of that smoke, may save him from disappointment, 
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by saying “do not go there, there 1s no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 
The word as an instrument of proof supports and corroborates per- 
ception and inference. Thusaman may have a jewel necklace on his 
throat, but having forgotten it may be searching it everywhere. But when 
he is told “thou hast the necklace on thy throat ; ” he is saved all further 
trouble and anxiety. So also the word is the only means of knowing 
things which cannot be known either by perception orreason, or at least, 
which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been | 
declared to us by the astronomers and the experts in that department. | 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means A. 
of knowledge, than our own perception or reason. In worldly matters, | 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we have to 
depend on the testimony of seers and saints, and the highest testimony of 

all, the word of God or Scripture. As says the Sruti :— 

“The non-knower of Vedas can never think even of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

SÜTRA II. I. 28. 7 


> rata aa frag fg ü R 1 9° SU 


sera Atmani, in the Self, in the Lord. w Cha, and. gẹ Evan, thus, 
ftam: Vichitrah, manifold, variegated. eg Cha, and. fè Hi, because. 


98. And thus is the power of the Self, because mani- 
fold objects are seen (to be produced from the tree of all — 
desires).—164. 































COMMENTARY. 


As from the Tree-of-all-desires or from the philosopher's stone pos- — # 

: sessing lordly powers and inexplicable mysterious energy, there come out 
ds, horses, etc., and as these wonderful creations are mysterious, and 
ae credible simply on the authority of scriptures, similarly is the power 
f the. Atman, the Lord of all, the Supreme Visnu, who gives rise to Devas, ` 
“men, , and lower beinge. If we can believe, on the authority of scriptures, | 
: x in “the “wonderful al powers of the Tree of-al L-desires, or in the philosopher: s 
Stone, why s should we e1 not ] elieve, on the same authority, in the mysterious 
s of the Lord. oe 3 scrip ture ea gives us any information 
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of the existence of these mysterious things. We do not question, when 
animals come out of the Tree-of-all-desire, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly is the case with the Lord in His creative 
agency. Weshould not question whether the Lord is active in His en- 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “ Atmani” is exhibited in the locative case in the sútra 
in order to show that the Self isthe receptacle or support of all effects. 
The second “ cha ” is in order to indicate that when such wonderful things 
are believed by us as the existence of the Tree-of-all-desires, or the philo- 
sopher’s stone, why should we hesitate to believe in the mysterious power 
of the Lord. The word “ Hi ” implies that the facts above mentioned are 
well known in all these Puranas, ete. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable than the 
theory of any Jiva being such agent. The next Sútra strengthens this 
view. 


SOTRA II. I. 29. 


EA AM WRT ° RE M 


emy. Sva-pakse, in one’s own view, in the opponent's theory that the 

Jiva is the creative agent. qra, Dosat, because of the defect of imperfections. 
«| Cha, and Yayk ay 

99. And because all these objections are similarly 


applicable to your view also, therefore, it 1s not to be accept- 
ed.—165. 


COMMENTARY. 


The objection raised by you to our theory equally applies to your . 


theory also. If Jiva is the creative agent, does he create oe En entire 
energy or a portion of his energy. In the case of pannan t e : jection 
has been answered by us already, but in the case of Jiva being the agent, 
there is no possibility of getting out of the difficulty. i 

Now the author raises another objection and AS eS it. The doubt 
arises whether Brahman shows any partiality to any Jiva and if so whether 
it is possible for such a Brahman to be the creator. The text says 
Brahman is pure truth, knowledge and infinity. He is mere being, ete. 

7 
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In these texts we do not find any energy attributed to Him. It 1S seen 
that beings possessed with energy or power (Sakti) have onJy the capa- 
city to produce wonderful results, such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 


answers :—- 
SÜ TRA II. I. 30. 


SE 


aa Sarva, all, all powers. sar Upeta, endowed with, possessed with, 
thisis a word formed with the affix “trich,” The crude form is “Upetri.” 
Cha, and, alone. < Tat, that, the possession of such power. aúarq Darga- 
nát, because it is seen, 


30. The Lord alone is possessed of all powers, þe- 


cause it is so seen in the text.—166. 
Commentary, 
The supreme Self alone is endowed with all sorts of energies (Sakti) 


Because we find Vedic texts to that effect — 
ne Up., I. 3 :-- 


a waraamana wea aaa RATE | q: mr9canfa 
fafaqərfa arta Saad KW 


They immersed in meditation, saw the self energy of the God, concealed in its own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. | 


So also Svet. Up., IV. 1. :— | 
q THSTUT aa anna qua ARA Ga | | 
fade arà frant a de: = ar ager JAA JIT II | 


'“He who, one and without any colour, creates manyicolours through Bis manifold | 
powers, and who places in them all beneficial objects with His purposes hidden, who at the Í 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understanding.” i 


So also Svet. Up., VI. 8:— | 
q da Hid al <q UA + ARRANCA | TE qf: 
RA sae ARA ERA sr II ¿ I 4 


There 1 is no effect and no cause known of Him, no one is seen like unto Him or better. 

His high power is revealed as manifold, as essential, and so His knowledge, force, and 
action. 

Similarly in the Smriti we find Him described as possessing powers 

de of various sorts ; such as Visnu Sakti is said to be the highest. l 

es No doubt teno powers are all inconceivable as says the Smpiti:— 

Ear He is without hands and feet, His power is inconceivable, He is the Lord i 

nee of Self, not to be found by reasoning, and possessed of thousands of am 
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powers. Therefore, it follows that Brahman is the agent in the act of 
creation, ete., because of His being endowed with infinite and inconceiv- 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, ete., reveal His essential nature, while on the other hand, the texts 
like Devatma Sakti, ete., of the Svet. Up., declare His manifold powers. 
Consequently the nature of Brahman is one which is endowed with 
powers. Therefore in the texts “ He willed, etc.,” “He saw, etc., we find 
Him possessed with the power of volition (Sankalpa) and the rest. Both 
sorts of texts—those declaring Brahman, to be mere knowledge, existence, 
bliss, ete., and those declaring Him as willing, thinking and creating, ete., 
—are of equal validity and authority, because both are Srutis and there is 
no (difference in them as such. 

The author raises another objection and answers it again. 

(Objection). —Brahman cannot be the creator or agent, because He 
has no sense organs. ‘Though Devas and others are possessed of powers, 
yet they are seen to be active agents increation, because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity. Even 
the same Svet. Up. (III. 19) that you have quoted, to prove the possession of 
all powers by Brahman, declares definitely that He has no sense organs :— 

w quq at matar AA: q ANART: | 8 aad aa 
ARAMA TA TAM qaq ETA ll ze ll 

He sees without eyes, He hears without ears, without hands and feet He hastens 
and grasps, He knows whatever is knowable, but of Him there is no knower; they declare 


Him to be the first, and the mighty person. 
To this objection the author replies :— 
SUTRA II. I. 81. 


ARUNA AITAU RI? (348 N 


Rauraa Vi-karanatvat, on account of the absence (Vi) of instruments of 
(Karana) action and perception, that is, on account of the absence of sense 
organs, Na, not. ga lti, thus. E Chet, if. «au Tat, that, that objection, 


amma Uktam, explained or answered. 


31. If it be objected that Brahman cannot be the 


agent of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 


the scripture itself.—16/. 
Commentary. 
The objection that Brahman cannot be the agent, because He has 


no sense organs, is answered by the very text of the Upanisad quoted by 
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you to show that He possesses no sense organs. The three verses of 
Svet. Up. are given below in order to understand the context (Svet. 
Up., VI Verse 7 to 9) :-— 

qaz WH ngat a Z=sTarat awa a Ran | 

qii qatati qa TRAIR ea Yana ER | 

+ ae ald al a ad a aq araña Ea | 

que arta waa aa araña = 1! 


qa aRagq aac a Surat aq a qea SFA) 4 sma 
SURE + area Raaf a area: ie ii 


We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Prakriti) —7. 


Of Him there exists no (prakritic) body nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold—the natural powers consisting of knowledge, force and activity—8. 


There is no master over Him in this world, nor any ruler of Him. Nor is there any 
mark by which He can be known, He is the great cause, tlre Lord of the lords of the senses, 
there is no father of Him, nor any lord over Hiur—9. 


Note.—The Logoi like Rudra, Brahma, etc., are called Lords or Iswaras ; Indras, etc., 
are called Devatás or Gods, Daksa and other Prajápatis are called Masters or Patis. These 
are the various elasses of divine hierarchies. The powers of the Lord are threefold, called 
Jñánasakti, Balagakti, and Kriyd-sakti. They are innate or svábháviki. “There is no 
mark-of Him” means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in the verse beginning with “He has neither hands nor feet, 

E etc., if was mentioned that the Great Spirit did every act without the 
“ë instrumentality of sense organs, yet the present verses: clear up any 
s: doubt, that might have remained, as to how there can be any activity 
E without sense organs. This being is called Pur usam-Mahántam, the 
Great Spirit, because He is the Ruler of all spirits. -When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prakjitic matter, nor are His sense organs of the same. Conse- 
qwan His activity is not Pràkiitie but super-prákritic. When, therefore, 
the Sruti says He has no kárya, it only denies such physical activity, 
` because He certainly does possess activity of the highest order, as He 18 
| endowed with paradakti. That Sakti or power is natural to Him and 
het ¡ce it is called svabhaviki. Tn fact, it is the very essence of His Self. 
z TRA paragakti, this svabhaviki sakti that He manifests His three- 
fol po vers, namely, tha of Jù nana, Bala and Kriya--Knowledge, Force 


and A tivity. | Since no one Posa ses t this transcendental attribute, this 
paras akti, tl th aos no lone ieis e aa. Tt follows from this that 


ite. aie = = wee a 4 
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no one can be superior to Him. So also, though He is devoid of Prakri- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 


Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand, and can run with the feet. But with the Lord there is no such res- 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upanisad further on says that all His organs are universal in their 
activity. It says :— 


ada: qung aq aadistahtigqed | aaa: wage arate 
fag Il Rg I 


His hand and feet are everywhere, so also His eyes, head and mouth; He hears 
everything in the universe because His ears are everywhere. He exists enveloping this 
all. 

So also in the Bhâgavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last avatára of Sri Krisna, at the time of forest-picnic, in Brindávana, 
among His companions of boyhood. In this view of the above verses, the 
word “Káryam ” should be explained as “to be accomplished.” In other 
words, when the Sruti says there is no “ Kàrya ” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. In this interpretation the word “Karana” or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is the same as in the first explanation. 

In the next Satra, the question is raised, whether Brahman has any 
motive to create the universe. ‘he prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 


Sútra. 
SÜTRA ILI. 32. 


a aaa 0 Q 1 R LRU 


a Na, not. xsara Prayojana-vattvat, being endowed with a 
A a), . 
motive. 

39 The Lord has no inclination towards creation, 


because He has no motive.—168. 
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The word “Na” is understood in this sútra from the last one. The 
word “ Na-prayojana-vattvát” is a compound word meaning “ because 
being motiveless.” The usual form would have been “ A-prayojana-vattvat.” 
The Lord can have no urging towards creation, becanse being perfect, 
He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His ownself, cannot exist in the case 
of the Lord. because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. | 

This objection is answered in the next sútra. 

SOTRA II. I. 33. 


MARIJ Aaa ü Q I + (33 M | 

ARTE Loka-vat, as in the world, asin an ordinary life. q Tu, but. | 
star Lila, sport, play. HAIFA Kaivalyam, merely. 

| 33. The motive of the Lord in creating the world is 

a mere sport only, as we see in ordinary life.—-169. | 

COMMENTARY. 4 


| | 
The word “Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts the Lord towards the ; 


creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary Jife, men full of cheerfulness, 
= when awakening from souud sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
= Yhis lila or the sport of the Lord is natural to Him, because He is full of 

















Ls self-bliss. As says the Mándukya Upanigad (kárika) : — 
S Ari akad stent ara? | 
x TIENT ASIA HALT FT SRT li 
: Some think that the creation is for the sake of enjoyment (of the Creator), while 


_ others. think that it is for the sake of recreation, (to shake off the lethargy of the Pralaya 
š = a sleep or the ennui of the solitude of Pralaya). This (act of creation) of God is His nature 
=o (without auy motive). What motive can there be for one who has all His desires satisfied ? 
(Man. Up. L 9.). 


< 3 
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To the same effect is the Smriti (Narayana Sanhita) :— 
arae afte carter y | 
Het SISA War ATEI ATAR l 
QUA TA nasqa: pa: | 
Tal ARMAR Y fay aca Matan: | 
The creation, ete., of Hari does not depend on any motive, He does so out of sheer 
joy; as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, what 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe. 
But a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive, through the mere exuber- 
ance of spnit and sheer joyfulness of life ; such is the case with Brahman. 
The Advaitins explain the words “ as we see in ordinary life” by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy however, is open 
to the objection that Lord is subject to deep sleep and loses consciousness, 
as man does. The example given by the Visistádvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This ana- 
logy, however, is open to the abjection that playing at a game of halls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhtkarana X —The Lord is neither partial nor cruel. 


The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec- 
tion that the Lord is either partial or cruel; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator? To 
this objection the author answers by the following sútra :— 


SUTRA II. I. 34. 


JAAA q aa Ta fz RÀ N RIRI 39 N 


aqu Vaisamya, inequality, partiality. AUN Nairgbrinyena, cruelty. 
= Na not. amar Sapeksatvat, because the creation depends upon the 
karma of creatures, because of having regard to karma: «ur Tatha, so. iz 
Hi, because. awafa Dargayati, the scripture declares, 
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34. There exist no partiality and cruelty in the Lord 
because the pleasure and pain, suffered by beings, | as 
regard to their karmas, amd so also the scriptures declare. 
—170. 

COMMENTARY. 


In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own karmas, and the Lord 
creates the environment, in which the creatures are placed, with the 
strictest regard tosuch karma. ‘The proof of this is the scripture itself. 
For in the Kansitaki'Upanisad, 111.8, we find the following :— 


qu waa ag Ha rad qaqa qaaang aa RARA d 
VRAt iva TAA | 


For He makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed, according to bad tendencies 
generated by the past karmas. 

Note.—Every act of man is really done under the will of the Lord. A man can doa 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capriciqus and lawless. The man who has done good karmas 
in the past, gets further energy from the Lord to do better karmas in this life, and thus 
rise higher. It isin this way only that the Lord makes him whom He wishes to lead up 
from these worlds doa good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 

Jivas get the condition of Devahood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. ‘The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 


karma of the Jiva. I| 
| SUTRA II. I. 85. | 


fanta Aaa ue (aw l 


a Na, not. a Karma, karman, actions, acts of the Jivas. nanna 
Avibhagat, because of non-distinction. «fe Iti, thus @q Chet, if. a Na 
not, Rea Anaditvat, because of beginninglessness. | 


35. (The theory of karma) cannot (explain the inequal- ` 
ity and cruelty seen in this universe, because when the — 
creation first started) there was no distinction (of souls and 3 
consequently) of karmas. This (objection however) is not 3 

“valid, because there is no beginning of creation, —171. | 
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COMMENTARY. 


An objector may say your theory of karma only pushes the difficulty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jivas in their present life. They may he the results of acts 
done in the past life. Butsince in the beginnnig of creation, there were no 
Jivas, nor were their acts, they must have been created with Inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. The Sruti also 
says “the Being or the God (Sat) alone existed in the beginning, one only 
without a second ” (Chhandogya, VI. 1.). This shows that when the crea- 
tion started, there was no karman or Jivas, distinguishable from Brahman. 
He alone existed, all in all. ‘To this objection, raised in the first half of 
the Sútra, the next half gives the answer, by saying ‘this is not so, because 
of the beginninglessness.’ The karmas and the Jivas are beginningless, 
just like Brahman, and this is the theory adopted by the author. Thus 
there is no fault, because every subsequent karma is motived by the 
tendencies generated by the past karmás. In Pralaya, the karmas, good or 
bad, done by the Jivas are not absolutely destroyed. The next kalpa is 
conditioned by the karmas of the past. So also in the Bhavisya Purana :— 

gans faced: Hag ARAT | 
aaa qua < RRT: Husa | 
The Lord Visnu makes the Jivas do good or bad deeds in accordance with their past 
karmas, nor is there any conflict in this position, because the karmas have no beginning. 

If you say that karmas being beginningless, the theory is tainted 
with the fault of regressus in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree? Nor is it any objection that 
God being bound to create according to the karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is not capri- 
cious and whimsical. Had He created the world with perfect disregard to 
the karmas of the Jivas, He might have proved His omnipotence to some 
minds, but to the majority, His act would have appeared capricious and 
cruel. In fact, the authorities clerly show that the substance and karma and 
time are equally co-eternal with the Lord, and He creates the universe, with 
a full regard to all these three. It is not only the karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor- 
tant factors in creation. Ofcourse, these three are subordinate to lswara, 
but He never disregards their existence in His act of creation. The Lord 
is not partial or cruel, or wanting in omnipotence. In fact, the theory of 

8 
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karman and the beginninglessness of creation reconcile all the difficulties 
You cannot say that this theory is open to the same objection as the theory 
of specific creation. You cannot say it is the falling of the smugglers 
unwittingly into the hands of the tax-collectors. 

Note.—Certain merchants, in order to evade customs duties, Went by a roundabont 
way, to avoid the customs house. In the dark night, they missed their way, and after 
fwandering for some time, they took shelter in a roadside house. In the morning, it was 
ound that the house in which they had taken shelter, was the customs house which the 
traders were trying to avoid. Thus they had not only to pay the tax, but punished also 
for trying to cheat the customs. This maxim is called “ Morning in the customs house.” 


Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
sincethe Lord is not bound to regard the karmas, because He is indepen- 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
karma of the Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not bea creditable attri- 
bute of the Lord. Therefore, His creation of a world with perfect regard 
to the karma of the Jivas, and to time and substance, does not detract 
from His omnipotence. But it rather shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit 
and karma, yet He is not doing so, and His making the Jivas act in accord- 
ance with the tendencies generated by their beginningless karma, 18 2 
matter for His glory, and not an instance of His partiality. 


Adhikarana XI.—The grace of the Lord is not partia- 
I | 

In the previous Sfitras, it has been shown that Brahman is neither 
partial nor cruel. Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is afact, that the Lord shows “partiality,” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises :—Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast. This objection the author 
answers by saying that it is not so, 


“< te 
4 — 
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STAT MASAI AI TN R191 96 N 


3yqua Upa-padyate, it is proved to exist, it is reasonable that it should 
bé so. Cha, and. sqa Upalabhyate, is found (in the scriptures.) «y 
Cha, and, 
96. Such partiality to His devotees is reasonable in 
the Lord, and is observed also in the scriptures.—172. 
COMMENTARY, 


The special grace shown by the Lord to His devotees is no doubt 
“partiality,” but the Lord, the kind lover of His devotees, has such 
“partiality,” and it is rersonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for Him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also has regard to the factor of 
bhakti or devotion in the Jiva on whom such Special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in 
the Lord, has been praised in the scriptures as adding to His glory. 
For the scripture says that this is the highest jewel among the perfections 
of the Lord, this grace on His devotees. If the Lord had not this quality 
of showing special grace, then all His other attributes, however great, 
would not have been attractive to mankind, and would not have evoked 
devotion and love towards Him. This shows the reasonableness of the 
existence of this “partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition algo 


declare it :— 


E E RO E E gr aa 
MACACA EME RIV Ty’ ET I 3 L 
This Self cannot be gained by dissertations (devoid of devotion), 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 
—(Mundaka, III. II. 3). 
at erat Frere Hafele areas | 
far fe wrfxarserqma < Y aa fra: N 


Of these, the wise, constantly harmonised, worshipping the one, is the best; I am 
supremely dear to the wise, and he is dear to me.—(Gita, VII. 17.) 


VASE ANAT A A Rata = Area | 
Y qua q at awa ate & ay etary |! 


i” h , A 
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The same am I to all beings; there is none hateful to Me nor dear. They veril 
who worship Me with devotion, they are in Me, and I also in them.—(Gita, IX. 29.) ; 


AN ATTA AAA TT 
agt a dae: ara af fe sf: l! 


Even if the most sinful worship Me, with undivided heart, he too must be account- 
ed righteous, for he hath complete faith in Me.—(Gité, IX. 30.) 


° e ‘ 
Rad wate ware e sama Fría | 
ra RA A A wa: sarsa | 
fipeedily. he becometh virtuous (his sins being all destroyed) and desists from his 


evil ways, and attains to eternal peace. O Kaunteya, know thou for certain, that. My 
devotee perisheth never.—(Gité, IX. 81.) 


SUTRA II. I. 37. 


TTTATTATT WIZ 139 N 


qå Sarva, all, w Dharma, attributes, qualities. zqqu; Upapatteh, be- 
cause of the reasonableness, because of being proved. * Cha, and, 


37. And because itis proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, therefore He is just to all, and “partial” to His 
devotees.—173. 

COMMENTARY. 


It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious in themselves or self-centradictory. It follows that along 
with His perfect justice and equality, He has this attribute of showing 
favour and partiality to His devotees. The wise, therefore, do not find 
any greater difficulty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes which arè 
opposite to each other, and which still exist in him. For example, Hem 
essentially all-knowledge, and yet possessing knowledge; He is essentially $ 
formless and colourless, and yet possessing the most ravishing form that | 
enchants the heart of His devotees ; similarly, though He is perfectly jas 
and-equal to all, yet he does show favour and special grace to Bis Í 
devotees. Not only the pair of opposites exist in Him, but all harmonious — 
attributes also are tobe found in him; such as Heis forgiving, "S 
compassionate and merciful to all. The Smriti also says to the gam? | | 
effect (Kúrma Púrana) y $ 


Payara mara Marisa | 
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“The Lord is described ag possessing self-contradictory and opposite attributes, 


because He has supreme power. Though He has these attributes, yet no evil or false- 
hood should over be attributed to Him. On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 


Thus it has been proved that the Lord though equal to all is yet 
the friend of His devotees. 


Here ends the first páda, of the second Adhyáya of the Vedánta 
Sútras and the Govinda Bhasya. 


SECOND ADHYAYA. 


SECOND PADA. 


SUENA AA A ACNE BROTH | 
Sanar Kea” FUTSAL | 
I salute Vyasa, called also Krişna, the island-born, who has removed 
with the sharp edge of the sword of his reason, the thorny bushes of the 
heterodox systems, like the Sánkhya and the rest, and: who has thus 


made this world a plain ground for the Lord Krisna to play upon. 


-= Note.—The Sánkhya author Kapila, as well as the Buddhists and J ainas, maintains that 

the world is without any God. Kapila says that the world originates from matter 

(Pradhána.) The Buddhists maintain that atoms are the cause of creation. The Jainas 

hold the same view. A class of Buddhists holds the view that the whole world is void, 

while all three are united in the view that there is no Creator of the world in the sense of 

a conscious and intelligent being Philosophers like Kanada (the Author of Vaisesika Sútras) 

and Patañjali appear to have admitted the existence of a God, but practically they are as 

atheistic in their tendencies as the Saakhyas and the rest, because they do not admit the 

God as taught in the Vedas. Vy4sa, seeing this world full with the thorns of the false 

philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 

this earth with His soft feet and be not pierced with the thorns, prepared the way for 

His coming, by cutting away these wild growths, with the sword of his sharp reasoning. 

The Lord Krisna manifested Himself, after the world was prepared for His coming, by the 

Vedánta teaching of Vyasa. 7 i 

In the first pada of the second Adhyaya, the author has answered 

the objections raised by his opponents to the system propounded in his | 

sútras. He had been on the defensive in the last chapter. Now he takes 

up an aggressive attitude, and attacks the position of his opponents and 

a refutes their systems by proving the uncritical and unphilosophicel 
a nature of their doctrines. This was necessary in order to protect the 
th weak-minded from going astray, and from abandoning the ancient high- 
way of the Vedas, and from being attracted by the fallacious agruments 3 
of these plausible systems, and wandering in the pleasant labyrinths of Be | 
these philosophers, and thus losing their way and getting destroyed: . 
The author first takes up the Sankhya system and refutes it. F: 
The S&hkhya professor Kapila has made a collection of sútras 10 
which he has enumerated various tattvas or primeval principles or elements 3 
of creation. According to him, Prakriti is the name given to the orig” 
x TOOL of matter, and it is defined by him as the state of equilibrium of the 
. three attributes of matter, namely, Sattva or rhythm, Rajas or activity, 85" 
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Tamas or inertia. From this Prakriti comes out Mahat, the Great Prin- 
ciple, from Mahat proceeds Ahañkára, from Ahankara the five Tanmátrás, 
the two sorts of senses (the cognitive senses and the senses of action) and 
the gross elements. Thus the twenty-four tattvas are Prakritik, namely, 
(1) Mahat, (2) Ahahkara, (3) to (7) the five subtle elements called 
the Tanmátras, the Tanmátra of sound, of touch, of colour, of taste and of 
smell, (8) to (18) the five J nána-indriyas and the five Karma-indriyas and 
Manas. The J néna-indriyas are the senses of hearing, touch, seeing, 
tasting and smelling ; the Karma-indriyas are organ of speech, the hands, 
the feet, the generative and the -excretive organs, (19) to (24) the five 
elements (ether or akada, air or váyu, fire or agni, water or apas and 
earth or prithivi).. Added to these twenty-four is the class of Spirits or 
Purusas or Egos. This constitutes the twenty-five tattvas or classes of the 
Sanhkhyas. The three primeval qualities—Sattva, Rajas and Tamas when 
in equilibrium constitute Prakriti. The essential nature of Sattva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three gunas, at one and the same time, with regard 
to dffierent persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic; or as a wife, when in good humour, is a source of Joy ; when in 
anger, à source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 


It has been mentioned above, that the senses are of two sorta. Ten 


of them are external, one is an inner sensory called also Manas; thus 


altogether there are eleven senses. The Prakriti is eternal and all-per- 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sútra I. 67 of the Sankhyas. 


AS FUMAS FA | 
Since the root has no root, the root (of all) is . root-less, (that is to say, there is no 


other cause of Prakriti, because there would be a regressus in infinitum if we were to 
suppose another cause, by parity of reasoning, would require another cause, and so on 


without end.) | 
It is not limited and is the material cause of all. It is all-pervading 
as asserted in Sútra VI. 36 of the:same. 
QUA HUETAR RRA | 


She, Prakriti, is all-pervading, because her products are seen everywhere, 
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Káriká (3) says :— 


FARRO mafaferaerq: Ae | 
areamneg AMN, q qara Prefer: gee: 1 


The Mila Prakpiti or the Root-matter is not produced. The Great Principle (Mahat) 
along with Ahankára and the five Tanmátrás make a group of seven, which are both pro- 
ducer and the produced. Sixteen are the produced only (the eleven senses and the five 
elements) ; and the Spirit or the Egos are neither the producer nor the produced. 

To sum up, out of the twenty-five tattvas of the Sankhyas, Mala 

Prakriti is never produeed, though producer of everything else. Its 

` opposite, the Purusa or the ego, is also eternal and never produced. But 

it produces also nothing, because it is changeless. Between these two 

poles of Spirit and Matter, lie the twenty-three other tattvas, seven of 

which are both producers and produced, the remaining sixteen being 
produced only. 


This Prakriti, eternally producing everything, herself insentient, 
but the cause of the enjoyment and liberation of innumerable sentient. 
beings, and though super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has many 
heterogenous attributes, and through her power of modification, she 
produces this wonderful world, beginning with Mahat and the rest; and 
thus she is the operative and the material cause of the universe. Purusa, 
on the other hand, is attributeless, all-pervading consciousness, and sepa- 
rate for every separate body, is to be inferred from the existence, of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sûtra J. 66 :— 
, AAAI FETT | 
(The existence) of Soul (is inferred) from the fact that the combination (of the prin- 
ciples of Prakriti into their various effects) is for the sake of another (than unintelligent 


Prakpiti or any of its similarly unintelligent products.) “ But the application of the 
argument in this particular case is as follows :— . 


(1) The thing in question, viz., Prakriti, the Great ono, and the rest (of. the 
‘aggregates of the unintelligent) has, as ite fruit (or end), the (mundane) 
experiences and the (eventual) liberation of some other than itself ;— 

(2) Because it is a combination ; and 

PS (8) (Every combination), as a couch or a seat, or the like, (is for another’s Use, nob 

> for its own, and its several component parts render no mutual service.) 


Since Purusa is free from all action and modification, neither pro A 
duced by anything, 1t follows that it is agentless and without enjoyment. 3 
Suffering and enjoyment, as well as agency, belong to Prakriti and nob 


- 


Puruga. But the man mistakes the Purusa as agent or enjoyer through x; 


i> " n: ine es. 7 
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illusion. When Prakriti and Puruga come together, their very juxtaposi- 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhyása or super-imposition, or falsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it appear as if conscious. On the other hand, the Spirit is. 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 


The person who has become indifferent to Prakyiti has attained 
Moksa. Such in short is the theory of the Sankhyas. In this system the 
means of the right knowledge (Pramána) are three, namely :— sensuous 
perception, inference and testimony, as is to be found in Sútra 1.—88. 


fad sma a qaa aaa: I 


Proof is of three kinds: there is no establishment of more, becsuso if these bo 
established then all (that is true) can be established .(by one or other of these three 
proofs, viz., ‘sense (pratyakga), ‘the recognition of signs’ (anumána) and ‘testimony’ 
(sabda), to the exclusion of * comparision’ which is reckoned in the Nyáya as a specially 
distinct source of knowledge, etc.) 

As regards Pratyaksa or sensuous perception and testimony we 
have not much difference with the Sahkhyas, because these two things 
deal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason- 
ing, they have deduced the conclusion that Pradhána is the cause of the 
universe; it is this reasoning which is fallacious. If we can refute 
their arguments about Pradhána being the cause of the universe, we prac- 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three Sú- 


tras, namely, I. 130, 131 and 132. 
l 


(which is a limited one, Mind and the rest aro pro- 


180.—DBecause of their measure, 
Prakriti and Soul. are unlimited). 


ducts ; whereas the only two that are uncaused, viz., 


qa aaa. ll 
131.—Because they conform (to Pradhána.) Mind and the rest are products, “because 
they will (follow) and correspond with Pradhána, i. e.. because the Qualities of Pradhana 
are seen in all things:.” and it is a maxim that which is the effect is derived from the 


cause, and implies the cause.) 
ARANA ll 


182. —And, finally, because it is through the power (of the cause alone, that the pro- 
duct can do aught, as a chain reatrains an elephant only by tio force of the iron that it is 
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Doubt.—Now arises the doubt, Is Pradhána both the operative and \ 
the material cause of the universe, or not ? j 


The Púrva-pakgin says :—Pradhána is the operative as well 
material cause of the universe, because the world consists of three attri- 
butes of Sattva, Rajas and Tamas, and so we infer that the primal cause 
also must have in it these three attributes. For nothing can be in the 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 
connection with such objects. Such as‘ the tree brings forth fruits,” 


“the water is moving.” ‘Therefore, Pradhána alone is the materia] cause 
of the universe and creator of it as well. 


as the 


Siddhantu.—To this view the author replies by the following 
Satra. 


SUTRA II. 2. 1. 


AAA ATTA 21 AIL N 


ear Rachana, construction, waqqz: Anupapatteh, on account of the 
impossibility. = Cha, and. q Na, not. TIA Ánumána m, the Inferred One, 
namely, Pradhana whose existence we infer from the existence of the world. 


1. The Inferred One (Pradhána) is not the cause of 
the world, because it is Impossible for her to have created 
the universe (since she is unintelligent).—174. 

COMMENTARY. l 

Pradhána is called ‘Anumanam’ or the Inferred One, because her 
existence is purely hypothetical. (Just as the ether of the modern scien- l 
tists is an entity postulated merely to explain certain phenomena, such as I 
those of light, magnetism, etc., 50 Pradhána is postulated by the Sankhyas I 
in order to explain the cause of the universe.) This hypothetical Pradhana x 
is neither the material nor the operative cause of the world. The world 
shows wonderful construction and design, and it is impossible for unin- 
telligent matter, to have produced this wonderful universe, without the 
directive action of an intelligent agent. No one has ever seen a beautiful 
palace constructed by the fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi- 
tects, masons, and the rest. The word ‘and’ in the Sátra is employed in 


_ order to indicate by implication, that the argument based upon Anvay2 
(undistributed middle) has no proving force. 











` 
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Note.:—The argument based uñon Anvaya Ís a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in sowe cows. White- 
ness is merely an accidental attribute. Whiteness is not the cause of the class-charac- 


terstic of cows. 

Physical objects like flowers, beautiful jars, etc., no doubt, have the 
presence in them of the quality of producing pleasure, But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is.altogether an attribute of the soul and not 
of matter. So Matter cannot be said to have the quality of joy, or delu- 
sion, &c. 


Note:—For a faller discussion of thig point sce Vedinta Sútras, Ramánuja S. B. B. 
Vol. XLVIII, page 484. 


SÛTRA II. 2. °, 


TAA IRIRZI IR N 


qu: Pravritteh, because of the activity. @ Cha, and. It has the force 
of “ only ” here. 


2. And because the inert matter becomes active, only 


when there is the directive action of intelligence in it,—175. 
COMMENTARY. 


The phrase “of the inert matter, when an intelligent entity is a 
directing energy” must be supplied in the Sútra to complete the sense. 
The activity, properly speaking, aught therefore to he attributed to the 
directive intelligence, rather than to the inert matter, That which sets 
matter into motion is the real agent. We do not say that the chariot 
moves of itself, but that the charioteer is the real mover of the carriage 
by directing the movements of the horse. Therefore, the phrases like the 
“tree brings forth fruits,” really mean that the Inner Guide, the Supreme 
Lord directs the activity of the tree, and makes it bring forth the fruits. 
The fruit, therefore, is really produced by the Lord, through the instru- 
mentality of the tree. This we learn from the scripture, describing the 
Inner Ruler (see Brihadâraņnyaka Upanisad. II. 7, 3 to 23.) This will 
become clearer further on. 

The force of and in the Sútra is that of only. “I do” can be 
asserted only by an intelligent Self. Every activity is seen as the result 
of an intelligent agent. Inert matter therefore has no, agency. To put 
it in other words, matter or Pradhána has no self-initiated activity of its 


own. 
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If you say that it is possible for the world to have been created by 
the mere coming together of Spirit and Matter, or Puruga and Prakriti, 
and by the mutual superimposition of the attributes of the one on those 
of the other, then we ask the following question. What is the cause of 
this superimposition, which takes place by the mere coming together of 
Spirit and Matter? Does it inhere as a substance in them or is it a modi- 
fication of Spirit and Matter? It cannot be.the first, for in that case the 
liberated souls would also have this superimposition, for it is one of the 
innate qualities of Spirit. Nor can ‘t be the latter, for if supe imposition | 

be the modification of l'rakriti, then it itself being an effect, cannot be the 
cause of its own self. The question therefore remains, what is the cause 
of this Adhyása or superimposition. Nor can it be a modification of 
Spirit, for according to your system, Spirit is changeless. 

An objector says, the milk by its own inherent quality is changed 
into curd; or the water falling from the clouds though having one taste 
becomes bitter, sweet, acid, etc., according to the fruit in which if enters, 
whether it be that of a mango or of a toddy or of Nim, ete. Similarly Pra- 
dhana also, though homogeneous like water, becomes modified into different 
kinds, according as it comes in contact with the different karmas of the 
jivas. The differences in the bodies and environments, etc., of souls are 
the effects of the past karinas of these beings. To this the author replies 
by the fo lowing Satra. 

| SOTRA IL 2. 8. 


SATA RARA 


qaq. Payas, milk. arg Ambu, water. yu Vat, like. ` q, Chet, if. an 
Tatra, there. WN Api, also. 


9 If it be said that Pradhâna of herself modifies into 
her various products; like milk or water, without the guid- 
ance of any intelligence, we reply, there also the intelligence 
guides the change.—176. | i 

COMMENTARY. | | 

Even in the case of the change of pure water into different saps and 
juices, or the change of pure milk into curd, it is the directive action 0 
intelligence that preduces the change. And this we infer from the ex- 
ample of chariot, etc. We may not see the intelligent driver of the 
chariot, but we infer his existence from the inotion of the car; similarly, ` 
though we may not see the intelligence working in the tree or the milk, E 
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we can infer its existence from these changes. Nor is this a question of 
inference only, but we have the-sacred authority of the scripture as well. 
(See the Antaryámin Bràlmana of the Br. Upanisad). 
SUTRA, II. 2. 4. 


SIARRA RRRA 1211 L l 


ainia Vyatireka, in the absence of anything else, different. sraaftaa: 
Anavasthiteh, because of the non-existence, because of the non-nccessity, ws 
Cha, and, also, aqua Anapeksattvat, because of the independence. 


4. As before creation there existed no other cause 
except Pradhána, so there would be no necessity of any 
other cause than the Pradhána herself to produce her 
changes.—177. 


COMMENTARY, 

The force of ‘cha’ in the Sútra is that of also. There is this addi- 
tional reason also to be adduced against the Sankhya theory. According 
to it Pradhána independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pradhána. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhána undergoes are self-initiated. There is no 
mover or stopper of the motion of Pradhána except the Pradhana herself. 
This theory of the Sañkhyas is, however, to be given up because the true 
theory is that it is the presence of Purusa that starts the changes in 
Pradhána. Thus even according to Sahkhya theory Pradhana herself 
is not the sole creator. Butin some mysterious way the proximity of 
Purusa initiates the change. This goes against the theory that the pure 
Had matar or Pradhána is this producer of change. The Sántkhyas, 
therefore, cannot consistently say that Pradhana of herself produces all 
changes without any extraneous help. The theory of proximity is open 
also to objection. Ifthe proximity causes the change, the Purusa is 
always in proximity with Prakriti, and in the state of pralaya also this 
proximity “cannot be broken. The result would be that creation would 
start even during pralaya. The Sankhya may sey the sarmas of the 
jivas being dormant in pralaya, no creation can start then. Lo this we 
reply, what is there to prevent the awakening of karmas in pralaya. 
Thus the theory of the Sankhyas is sell-contradictory. 

Says the Sahkhya philosopher “we see that grass, creepers, leaves, 
etc., transform themselves, through their inherent nature, into milk, 
without the help of any other cause. Similarly, Pradhána also transforms 
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herself into Mahat, etc., without the guidance of an intelligent principle.” 
To this the author replies by the following Satra. 
SÚTRA II. 2. 5. 


STASIS A AURA NM RARA 


qqa Anyatra, elsewhere, namely, elsewhere than in cows, aman 


Abhavat, because of the absence. & Cha, and, only. ą Na, not. «UTA 
Trina-adi-vat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull).—178. 

COMMENTARY. 
The word “cha, and, has the force of only. This argument of the 


Sankhyas is not sound. Because it is not natural for the grass to always - 


transform itself into milk when eaten by an animal. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible. If it was natural for the 
grass to always change itself into milk, irrespective of the locality 
or the person absorbing it, tnen we shall see grass changing into 
milk even when lying at a quadrangle of a street. But we do not 
see any such change. Therefore, it is not the natural quality of the 
grass to change itself into milk, but it is only when it comes in 
relation with a particular animal, that it is so changed. And here also 
it is the will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 

It has been proved that Pradhána being inert has no self-initiated 
activity of her own. But even if we admit for argument's sake, that she 
has such an activity, it will not help much the cause of the Sankhyas. 
The author shows this in the next sútra. : 

SUTRA IL 2. 6. 


pasa UR (a EU 


WITTY, Abhy-upagamepi, even if it be accepted. w, Artha, pur- 
pose. Warm, Abhavat, because of the absence. | 

6— Even if it be accepted that Pradhana has self- 

initiated activity, yet it is a useless theory, because it serves 


no purpose.—179. 





Eee aaa 
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COMMENTARY. 


The word “not” is understood in this and the subsequent three 
sútras. The theory of the Sankhyas is that Pradhána is moved to activity 
in order to cause experience and liberation of the jiva. Her object is that 
the jiva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradhana is purely altruistic, with the 
object of giving experience and joy to the soul. She has no purpose of 
her own to be served by her activity. In the Sankhya Sútra, III. 58, it is 
thus stated :— 


€ 
TEE: TT AAA PF l 

Pradhána creates for the sake of another, and though it be spontuneous—for she ig 
not the enjoyer—just like a camel that carries the saffron for the sake of his master and 
not for himself, Sánukhyas believe that tho jiva is actionless though the experiencer. 
They say that the jiva can bea non-agent and yet experience the fruit of activity, just 
like a person who may nct cook food himself yet all tho same eat it when cookəd by 
another. 


For such an activity of Prakyiti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For 
what is the aim of such activity? It is either to produce experience in 
the jiva, by showing him the various sides of Prakriti, or to produce 
liberation of the Puruga, by making him indifferent to her charms. The 
first object, namely, to produce experience in the jiva, cannot be the result 
of any activity of Prakyiti. For it is admitted that before there was any 
such activity in Prakjiti, the Purusa existed as a mere intelligence, 
actionless, changeless, self-satisfied. Why should sucha Purusa, go out of 
his bliss of isolation, to see the enchanting play of Prakriti ? Merely 
ESE the Prakriti is active, is no reason for holding that Purusa must 
undergo the change in the shape of looking at her, lt, therefore, follows 
that the activity of Prakjiti cannot be the cause Of the experience of the 
Purusa. Nor can such activity be tlie cause of liberation of the Purusa, 
becauso before such activity, the Purusa was already in a state of liber- 
ation. Why should the Prakyiti make herself active in order to produce 
the liberation of the Purusa, when it was already liberated. ? 

lf it be said that wherever the Prakriti is active it is bound to 
produce some change in the consciousness of Purusa, for it is in proximity 
with Prakriti, and thus the mere activity of Prakriti ds the cause of 
experience of the Purusa, then we say that your Proposition is. rather too 
large. Merely because a soul is in proximity with matter, 18 no reason 
why it should be affected by the activity of such matter: for then even 


- 


—— nO.MA 3: 


dh: 


ae 
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the mukta souls would also be affected by such activity, and fall iuto 
bondage again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of removal, | 

The Sankhyas say that if the Prakriti 1s not active by her own 
inherent power, then we have another theory to propound. ‘The correlation 
between spirit and matter, is like that of a blind and a lame. One has no 
power of motion, the other has:no power of vision. The spirit is lame 
and is void of all power of motion. Prakriti is blind, though possessing 
all power to move. Each by himself is incapable of achieving any result. 
But when the lame (spirit) comes in contact with the blind (but moving 
matter), it makes this blind matter become active and directs all her 
movements.: Or to take another illustration, as a magnet itself without 
‘motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless and changeless, sets in motion Prakriti, when both come in 
contact with each other. ‘Thus this reflection of spirit in matter, makes 
the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Sankhyas, the author replies by the following 
Sûtra :— a 

SUTRA Il. 2.7. 


quad Aq qaq wR Vay tl 


ggg Purusn, man. Wed Ag na, stone, magnetic stone. qq Vat, like. qf 
\ti, thus. Ya Chet, if. aars Vathapi, so also. | | 


7 Tfit be said that Prakriti creates like the lame 
man directing the blind, or like the magnet moving the 
iron, even then the theory is open to objection.—180. 

| COMMENTARY. — i 


The insentient matter has no power of self-initiated activity, and T: 
the instances of the lame man guiding the blind, or the inagnet moving 
the iron, do not remove the difficnlty. The inability of the Pradhána 
to act in:lependently remains the same. The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of. guiding 

oe another, etc. - Similarly, a blind man, though incapable of seeing, has the 
| capacity of understanding those instructions and acting upon them. In he 
Š case of the magnet and the iron there is the brining of the magnet in the = | 
proximity of the iron. But the soul is ever actionless, without any attri- ` 
butes, and incapable of any. such change. If it be said that the 500 

undergoes no change, but its mere proximity produces the change? in ; 
 Prakriti, then the soul being always near to the Pradhána, i, would 


UA he ait 











Bhésya. | II PADA, I ADHIKARANA, Sí. $. 285 
AARÓN 
follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, thelame and the blind are both con- 
scious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

The Sànkhyas hold that the creation depends upon the superiority 
and inferiority of the gunas, and the world results from a certain relation 
between principle and subordinate entities, as consequence of such difer- 
ence of gunas. This view is refuted by the author in the next sütra. 

SOTRA IL 2. 8. 


3 N 
Sagas A RAR LEN 


arar Angittva, the relation of being the principal. gaqq%:, Anupapatteh, 
on account of the impossibility and unreasonableness, @ Cha, and. 


8. It is impossible that any one of the gunas may be 
the principal in the state of Pralaya and hence the world 
would not originate.—181. 

COMMENTARY. 

Pradhána has been defined to be the equilibrium of the three gunas, 
Sattva, Rajas and Tamas. In the state of Pradhána, no guna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that Iswara or Kála (Lord or Time) brings about 
the disturbance in the eqilibrium, and this makes some gunas superior 
to the other, because you Sankhyas do not admit the existence of the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras I. 92 and I. 93, asserts that the existence of God 
cannot be proved, and the world is not created by any intelligent 


being :— re 
PIINE: | 


It is not proved that there isa God. I. 92. 


FRIA ATL < AT AT | 
SHIA ll 
And further it is not proved that He exists, because whoever exists, must be either 
free or bound, and of free and bound, He can be neither the one nor the other. Because 
either way He would be inefficient. Since, if He were free, He would have no desires 
which as compulsory motives would instigate Him to create, and if He were bound, He 


would be under delusion. He must be on either alternative unequal to the creation, etc., 


of this world. I. 98. 
In sutra IJ. 12, the Sinkhya denies the separate existence of Time. 


AESAAT: | 


Space and time arise from the ether. 
10 
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Nor can it be said that the soul is the creator, because according 
to your theory, the very nature of the soul is perfect indifference to every 
thing. Sutra l. 163. The Purusas therefore, being perfect Udasing 
have no interest to bring about the breaking of the equipoise of the 
Prakriti and making one guna superior to the other. Hence the creation 
is not caused by the relative superiority and inferiority of the gunas. 
Moreover, admitting that in every successive creation and in Pralaya, 
the gunas will always be unequal in their force, but in the first creation 
there will be nothing to bring about this inequality. In other words, 
that admitting for argument’s sake, that there is inequality among the 
gunas in the ordinary state of creation and may have come about without 
any reason, it would follow that in Pralaya also the inequality will be 
brought about without any reason, and then Pralaya would be no Pra- 
laya. - For creation would start up then also. And if inequility can be 
brought about without any canse, it may also follow that in the beginning 
it may be not also brought about without any cause. 

But, says the Sánkhya, we must infer that the gunas are of various 
nature and of wonderful attributes, because we see their effect in this 
world and therefore the objections raised by you do not apply. To this 
the author replies by the following sftra. 

SÚTRA II. 2. 9. 


TMA < TITRE URI RIVE N 


azur Anyatha, otherwise. watfay Anumitau, in case of inference. 4 
Cha, and.  Jija, intelligence. mms Sakti, power. faarma Viyogat, because 
of being destitute of. | 
9. Even ifit be inferred otherwise, yet the Pradhána 
cannot create, because it does not possess the power of being 
a conscious entity.—182. 
COMMENTARY. 

Even if it be admitted as an inference that the gunas must have 
different attributes and mysterious powers, still it does not answer the 
difficulty raised by us. Pradhána being supposed to be insentiént, has not 
the power of self-conciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, ‘Jet me create the world in such and such away.” Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super 
yision and active agency of the architect and masons.) Without the 
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directive action of intelligence, the gunas, however wonderful in their 
powers and attributes, can not of themselves create the universe. 

The author concludes this portion by the following sütra. 
SUTRA II. 2. 10. 


PITA u ala ee N 


Auu Vipratisedhat, because of contradiction. q Cha, and. qaqaay 
Asamañjasam, objectionable, not harmonius : untenable. 

10. Because (the theory of the Sankhyas is full) of 
internal contridictions, hence (it not being a consistent 
theory) is untenable.—I883. 

COMMENTARY. 


There are internal contradictions in this philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should be rejected by 
those who desire the highest good. For example, it holds that Prakriti 
is active for the sake of Purusa alone, who is the experiencer, the seer, 
the supervising agent. It holds the soul to be something different from 
all bodies and vehicles. Thusin I. 139, it declares :— 


o sE 


“Soul is something else than the body, etc.”—I. 189. 
SEAT |l 9 1 Wo || 
Nature is a compound and a combination because that which is combined is for 


the sake of the other.—I. 140. >: | 
Thus in these two sútras, the Spirit and Matter are contrasted. 


The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, atu butel cee, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
In one place it says that Jadah or matter is non-luminous and luminosity 
belongs to the soul. Butin the next sutra Ny Coas itself when it 
says “the soul has not intelligence for its attribute” Thus intelligence 


belongs neither to the soul nor to the matter. 
Note.—We give below the original Sanhkya sútras to understand this passage 


SAURA tt È I R8? N 


And Soul is something else than the body, &c., because there is (in Soul) the reverse 
of the three Qualitics, &c. (because they are not seen in it.)—I. 141. 


AMET I & 1 882 I 
And Soul is not material because of its superintendence over Nature. (For a 
Superintendent is an intelligent being, and Nature is unintelligent).—1. 142, 


properly :—: 


288 VEDANTA-SUTRAS. II ADHYAYA. [Govind A 


ee 


ATHATNT I È l RR H 


And Soul is not material because of its being the experiencer.—I. 148. 


RAAT THE | 9 | Wwe l 


It is for Soul and not for Nature, because the exertions are with a view to isolation 
from all qualities, a condition to which Soul is competent, but Nature not,—I. 144, 


SEU THAT H Q | Wes I 


Since light does not pertain to the unintelligent, light, which must pertain to some 
thing or other, is the essence of the Soul which, self-manifesting, manifests whatever else 


is manifest.—I. 145. 
Andam a Fraga n 21 RBR N 


It (Soul) has not [ntelligenee as its attribute, because it is without quality.—148, 
The Sankhyas are further inconsistent inasmuch as that in one place 
they say that it is Soul that undergoes bondage, owing to its want of ` 
diserimination, and that it attains release when it discriminates between 
the gunas an l itself, while at another place it says that bondage and 
release belong to the gunas and not to the Soul, which is eternally free. 
As in Satras ILL. 71 € 72. 


Nara SIN ARRE | THATS TAAL TAN 


Bondage and Liberation do not belong actually to Soul, and would not even appeal ` 
to be but for non-discrimination. But in reality, the aforesaid Bondage and Liberation 
belong to Nature alone :—so he asserts.—7l. 

It really belongs to Nature, through consociation,—like a beast, ie. through her 
being hampered by the habits, &c., which are the cause of pain ;—just as 3 beast, through 
its being hampered by a rope, experiences Bondage and Liberation «—guch is the mean: 
ing.--72. | 

Thus there are many internal contradictions in this system the 


Sankhyas and they can be easily found out by any one who studies them | 
carefully. 





i 
j. 
D 













Adhikarana 11.—(The refutation of the atomic system). 


The author now refutes the theory of the Vaidesikas. They hold 
the opinion that there are four sorts of atoms, namely, earthy (physical | 
watery (astral), fiery (mental) and aerial (buddhik): These atoms am | 
partless, but possess the quality of colour, touch, taste and smell, and ar I 
spherical in form. At the time of Pralaya, they exist in a latent stato 
without originating any effect, but at the time of creation, they origina 
this world by combining together in forming binary and ternary com 
pounds: owing to their being in contact with the Souls, having Ad 
in them. In this theory, two atoms are brought into activity by * 


y 
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action of adrista of the soul residing in them. The souls in the atoms set. 
them in motion, and thus there takes place the union of two atoms, and 
a binary is formed which is “small.” Thus three causes operate to 
produce a binary, namely, two atoms, samaváyi cause), their union (asama- 
váyl cause), and the adrista of the souls, which brings about tbe union 
and which thus constitutes the operative cause (nimitta cause). And so 
on. Similarly, from three binary molecules, set in motion by the adrista 
of the souls within them, there is produced the “big” called the ternary. 
Two atoms cannot produce a ternary, for a thing requires a bigger cause 
and larger number of atoms. A bigger effect must have a larger cause. 
Similarly, four ternaries give rise toa quaternary, and so on bigger and 
bigger things are produced. ‘Thus by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big fire, the big 
air. The colour, taste, scent, &c., seen in the effect are dependent on the 
particular colour, &c., inherent in the ultimate atoms which are samaváyi 
cause. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into existence. When 
the Lord wishes to destroy the world, He withdraws from the binaries, the 
active force of aflinity which had brought about the union of two atoms. 
When this affinity is destroyed, the two atoms fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, &c., cease to exist. Thus when 
the thread is destroyed the cloth is destroyed. The qualities of colour, &c., 
cease also with the cessation of their substrate, the binaries, &c. This is the 
method of the dissolution of a world. The atoms in this system are called 
parimandala or spherical. The size of an “ultimate atom ” (parimandala) 
is called párimandalyam. A binary is called in this system anu or “atom.” 
While the name paramánu is given to the “ultimate atoms.” The size of 
a binary is called short or small, Hrasva, or atomic. While the size of the 
ternary is called big or mahat (orrather that which hasa perceptible 
magnitude.) 


Note.—The word parimandala is the name of the “ultra atom ” in this system: while 


the anu of other systems corresponds with the dvyanu or binary of this. Similarly, the 
words hrasva or short and mahat or big are differently used here. Every binaryis a 
hrasya, everything above the binary is mahat. ` 

Doubt.—Here arises the doubt, is it a consistent theory to hold 
that the world is produced by the atoms (without the guidance of the 
Lord) ? i 

Pûrvapakşa.—The adristas of the souls bring about the union of 
atoms by setting in motion the two atoms. The atoms being thus set in 


E _ known as mahat, dirgha, &c. It is merely a mental idea thata Pr 
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motion, come into union, and thus a binary is produced; and so on 
There is no inconsistency in this view, and it is the right view. 3 
Siddhánta.—The. creation is not thus brought about. The next 
sútra shows this. 
SUTRA II. 2. 11. 


ag Ada AT GEMTATTARATA WIR UT 


ul Mahat, big that which has magnitude, sf Dirgha, the long, that 
which has extension and is perceptible to the senses. qg Vat, like. ay Va, or 
it has the force of “and ” here. HE Hrasva, short, the binary, the sub-atomic. 


molecule. IRASTAPATE Parimandaiabhyam, from the atomic. 

Note.—May not these four words be the names of the four kinds of ethers known to 
the Theosophists? Pariman lala the most subtle, literally the all-spkerical, would 
correspond with the atomic plane. The hrasva would be the sub-atomic, mahat would be 
the super-etheric, and the dirgha would be the etheric. 


11. And asthe origination of the big (magnitude) and 
long (extension) from the short (dimensionless) and the atomic 
(sizeless) is untenable, so is the rest of the Vaisesika 


system.— 184. 
COMMENEARY. 

The word “or” has the force of “and” here. The word “untenable” 
is to be supplied from the last sûtra to complete the sense. The theory 
of the Vaisesikas is untenable in its entirety, as their view of the origina- 
tion of the ternary from the binary, and the atomic, without the aid of the 
Lord is untenable. The other portions of this system, such as their 
account of the origin of earth, dc., is equally untenable, along w 
theory of the sizeless atoms and dimensionless sub-atoms giving rise to the 
ternary having magnitude and dimension. There are inherent gelf- | 
contradictions in this theory. It holds that the atoms art without | 
magnitude, but still they give rise to ternaries «and others, which have 4 
magnitude. This is unreasonable, for no amount of adding up of atoms 
without magnitude, will give birth to a molecule with magnitude 
A piece of cloth is produced by the threads which themselves have parts, | 
and six sides by which they can be joined with each other. If the threads i | 
wero partless, they could not have given rise to a piece of cloth. There 4 
fore it must be admitted that the atom has also a magnitude and occupies 
space. Otherwise the union of thousands of atoms would not give "ise om | 
anything more than anatom, and would not differ in extension from® 


A: . Jo ye ç P . g > 
- single atom. Consequently there would notarise other kinds of extensa Pi 
. odu 


ith their 
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having a larger bulk must have a larger number of constituent atoms. 
But even if it be admitted, then the atoms themselves must be admitted to 
have parts, and those parts will have further parts, and thus there will be 
regressus in infinitum. Moreover, a mustard seed will be similar to a 
mountain, for both have an infinity of parts. T herefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of sense. 

This sútra should not be explained, as some have done it, as refut- 
ing an objection raised to the Vedanta theory of Brahman being the 
general cause; for this chapter deals in refuting the theories of the 
opponents and not in supporting one’s own theory. 

The Vaisesika system is open to futher objection, as shown in the 
next sutra. 

SUTRA II. 2. 12. 


SATAN +q HATA ATA: NR 12 1 93 N 


swagwsíçq Ubhayathapi, in both ways, on both assumptions also. + Na, 
not. ma Karma, action, motion. ga: Atah, therefore. aanta: Tat-abhavah, 
the absence of that. 


12. On both assumptions (whether the adrista in the 
atom or in the soul) there is no motion, and consequently 


there is absence of the origination of the world.—185. 
COMMENTARY. 


The argumentative philosophers (the Vaigesikas) hold that the world 
is produced by the successive formation of compounds like binary, ternary, 
&c., owing to the union of atoms. Now arises the question, how is this 
primal motion brought about? Is it caused by the adrista residing in the 
atoms or caused by the adrista residing in the souls? It cannot be the 
first; for the adrista, which itself is the resultant of the good and bad 
deeds of the soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the adrista residing in the soul; for the 
adrista residing in the soul cannot produce motion in the atom. Thus on 
nada tes views the motion of the atom is not explained. A third 
alternative may here be set up by the Vaisesikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite adrista. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless for there can be no 
contact between two objects, both of which have no parts by which they 
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can come in contact. Thus in both these ways adrista cannot be the 
cause of the first motion given to the atoms. We have already proved 
before that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects are initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soul be the cause of the primal 
motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to the Vaidesikas, the soul itself lies dormant without 
possessing any intelligence, and hence 1s in no way superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
the Lord in conformity with the Adrista of the jivas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya—say 
the Vaisesikas—there is no creation because the Adristas of the jivas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being present, the creation ought to take place, irrespec- 
tive of the maturity. Consequently there is no definite cause found, 
which can explain the primal motion of the atoms, for neither the Adrista 
residing in the jivas or in atoms, nor the will of the Lord is a determined 
cause. The atoms being thus without any motion, in the beginning of 
the creation, they cannot come together and form an aggregate. Since 
they cannot come together to form the aggregates, the molecules binary; 
etc., cannot be produced and consequently there can be no creation. On 
a parity reasoning, there can be no pralaya also. 


Note.—The refutation of the Vaisesilca system is only with regard to their explana: 


tion of the first motion of the atoms. The Vedanta does not deny the existence of te 

atoms, but it denies the Vaisegika doctrine of the Karmas of the souls being the cause q 

the primal motion of the atoms. The Vedanta holds that creation depends entirely % 

the will of the Lord, and that will is nob influenced by the Karmas of the soul. if the) 
Adristas be the cause of the motion, then there is nothing whatever to prove that thes? q 
Adristas, which spring from the diverso actions of souls, performed durin y jive 
should remain in a condition of latency without maturity, for the full period of the Prala? 
Ifthe Adristas had any power of their own, irrespective of the will of the Lord, "S I 
should they remain dormant, for this long period of time? The atomic theory, therelor% P | 
pound to fall back upon the Vedanta doctrine, that it is the will of the Lord that koop | 
the Adristas immature. | 


g man 







SUTRA II. 2. 18. | à: 
ARA Ara Artea: N3 | 21221 
e he 

gama Samavaya, concomitant cause. This is a technical term ot 
Vaisesika philosophy. Mga Abhyupagamat, because of the accepta | 
because of the acknowledgment. * Cha, and, grama Samyat, from i ; 
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because of equality, by parity. saafeqz: Anavasthiteh, because of the non- 
finality, because there results a regressus in infinitum. 


13. The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
vaya, from which results by parity of reasoning an infinite 
regress.—-186. 

COMMENTARY. 


The Vaisesikas admit the relation called Samaváya, and hence their 
doctrine is untenable. Why is itso? Because the Samaváya relation is 
equal to any other relation, and bence it requires another Samavaya to 
explain it, and that Samaváya would require another Samaváya to explain 
it. The atoms come together to form a binary molecule through the 
relationship called Samaváya. If there was no Samavaya relationship, 
there would be no conjunction of atoms. But this Samavaya relationship 
is a mere assumption, for like every other relationship, it is equally 
inexplicable. If two atoms come.together through Samaváya relationship, 
it would require another Samaváya to bring about this relationship. 
Thus there would be an infinite regress. The Samavaya produces the 
notion of quality, action and general characterstics. Thus it 1s a mere 
relation like any other relation, and if it were not so it would prove too 
much. Asa mere relation we have already said that it requires another 
Samavaya to explain it, and is open to the objection of Anavasthá. If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection -between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 
cannot be said that the uature of Samaváya is inseparable connection, for 
that also is open to the same objection. For then every quality would be 
found everywhere, in other words, the holders of this doctrine of Samavaya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and 
the quality of intelligence in light. In other words, every quality would 
be found everywhere, because Samavaya being a unity it would be present 


everywhere. But this is nota fact, therefore Samavaya relationship is an 


incongruous assumption. 
Note.—For the explanation of the word Samavaya, 
Vol. VI, page 27. (Vaisegika Philosophy). 
SUTRA II. 2. 14. 


Rada 3 arar ú RQ 12 1 99 M 


see Vaisesika Sútra, S. B. H., 





294- VEDANTA-SUTRAS. II ADHYÁYA. [Goocnas 


faaq Nityam, eternal. gq Eva, even @ Cha, and. ‘fara Bhavat 
because of the existence, 


14. The world would be eternal because Samaváya is 


eternal.—187. 
COMMENTARY. 
If the Samavaya is admitted to be eternal, then the world, of which 
it is the relation, would also be eternal. But this is untenable, for even 


the Vaisesikas do not believe the world to be eternal. 

Noté.—In Samavá ya, (which in modern chemical phraseology may be described as the 
affinity which brings about the union of atoms) is an eternal cause, then creation would 
be eternal, because affinity is eternal. If Samaváya be considered as the destructive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency of affinity in them, then the creation would be eternal; if they have the 
opposite tendency then the dissolution would be eternal. Thus the Samavaya cause, 
translated asthe combinative cause, is opentothis objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 


SUTRA 11. 2. 15. 


«caras AA qua N RRI 


eqifaawara Rupa-ádi-mattvát, because of possessing colour, etc. Because 

the atoms of the Vaigesikas possess colour, taste, smell and touch. @ Cha, 

and. faqaa: Viparyayah, the reverse, the opposite. quar Darganat, because 
it is observed, 

15. The Vaisesika theory isfurther untenable because 

‘ts atoms have colour, etc., and because the reverse is also 


observed in them.—188. 
COMMENTARY. 

The Vaisesikas admit that the atoms of earth, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they are 
eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having 
parts. Because it is so observed in ordinary life. Anything that possess- 
es colour, etc., is liable to destruction. Such as jars, etc. The atoms 
therefore of the Vaisesikas must therefore have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine 18 
full of inherent contradictions. 

SUTRA II. 2. 16. 


SMT AAT UI 4 1 ee ll 


quaar Ubhayatha, in both ways, whether you accept the atoms tO have 
colour, etc., or you do not accept it so. Cha, and. àWrqrg Dosat, because o 
the difficulties. 
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16. And there are difficulties in both cases.—189. 
COMMENTARY. 


If it be accepted that the atoms have not colour, taste, etc., then we 
cannot explain the possession of these qualities by earth, water, etc., for 
that which is not in the cause cannot be in the effect. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last sútra. Thus in both 
ways, the atomic theory is untenable. 

- SOTRA IL 2. 17. 


ARANA I R R V9 N 


ayqittara Aparigrahat, because it is not accepted (by the orthodox sages 
like Manu, etc.) @ Clia, and, waaa Atyantam, altogether, totally. Hur 
Anapeksa, disregard. 


17. The atomic theory is not accepted by authori- 
tative sages, therefore it is to be disregarded altogether.—190. 


COMMENTARY. 


Some regard may be shown to the ‘doctrine of Kapila and the rest, 
because authoritative sages like Manu and others have accepted portions 
of their philosophy. But this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, hence it is undemons- 
trated and should be disregarded by every one who aims at the highest 
end of man. 





Adhikarana III.—The Buddhist doctrine examined. 


Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called call 
Vaibhasika, Sautrántika, Yogaéchira and Madhyamika. The Vaibhásikas 
hold that every external object, which is perceived, is real. The Sautrán- 
tikas hold that there is no proof whether external objects really exist or 
not. the ideas only exist, and the external objects are inferred from these 
ca Thus the Vaibhásikas hold that the external objects are directly 
perceived, while the Sautrántikas maintam that tno outward world is an 
inference from ideas. The third class, the Yogácháras hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
The outward objects are unreal, like dream objects. The Madhyamikas 
maintain that even the ideas themselves are unreal, and there is nothing 
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that exists except the void (SGnyam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in maintaining 
that every existing object has only a momentary existence. The 
first two classes, namely, the Vaibhásikas and Sautrantikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, the physical itself is sub-divided into two parts, Bhúta 
or elements, and Bhautika or elementals. Similarly, all mental objects 
are divided into two classes, mind or chita, and mental or chait- 
tika. They further hold that there are five Skandhas, namely, Rapa, 
Vijñána, Vedaná, Sañjuá and Samskára. Among these the four so-called 
elements earth. water, fire and air are produced by the aggregation of four 
kinds of atoms. earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, hotness and mobility. ‘These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Skandha, called the Rapa Skandha, consisting of ele- 
ments and elementals. The second Skandha called Vijnana, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
Lness is the Vijñána Skandha. This is also called the Atma, the enjoyer, 
the agent ‘The third Skandha called Vedaná consists of the sentiency of 
pleasure and pain. It may be called the Skandha of feeling. The fourth 
Skandha called the Sañjña consists of names such as Deva Datta, etc. All 
words thus constitute this fourth Skandha. The fifth Skandha, called 
Samskára, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas, All external objects belong to one Skandha alone, 
namely the Ripa Skandha. ‘Thus the whole world consists of these two 
kinds of objects, internal and external.- Except these two, there exists 
nothing else like ether, etc. 

(Doubt .—Now arises the doubt, is this theory valid or not ? 

(Púrvapaksa).—This theory is valid, because it explains all world- 
activity. 

(Siddhanta).—This-is not so, as shown in the following Sútra. 

SÚTRA II. 2. 18. 


agaa IMAN ATA: 12121930 


gaara: Samudayah, the aggregate, all objects. Matar, Ubhaya-hetuke, 


m having two causes, namely the external and the internal. iq, Api, also. 
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ag «mr: Tat-apraptih, there is non-establishment of that. There is not proved 
the world order. 


| 18. Even admitting that the whole aggregate has 
as its cause these two classes of objects, still there is not 


explained the world-order.—191. 
COMMENTARY. 


The above theory of the Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other infernal, is 
not sufficient to explain the world order. Because all aggregates are unin- 
telligent and there is no permanent intelligence admitted by the Bauddhas 
which can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance, who brings about the conjunction of these Skandhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 


theory is untenable. 
The holder of the Buddhistic doctrine here says:—In our system 


there is a concatenation of cause and effect, beginning with Avidyá. 
Note.—Thus through Avidyá arises desire, aversion, etc., which compose the Samskára 
Skandha. From this arises cognition or the kindling of the mind which composes Vijñána 
Skandha. From this arises the six sense organs which compose the Vedaná Skandha 
And from sensation again arises Avidyá. Thus the circle goes on. 
We Buddhists hold this theory of the circle of causation, and as this 


circle is not refuted by any one and is admitted by all, and as it moves 
like the Persian wheel, by which water is drawn froin the well, so our 
theory is not open to any objection raised by you. Thus Avidyá produces 
Samskára, from which comes out Vijñána, Nama-rúpa, the body, the touch, 


the sentiency, the thirst (trisná) the activity, the birth, the species, the 


decay, the death, the grief, the lamentation, the pain, and despondency. 
Note.—These are all technical terms of the Buddhists. Avidyá means the idea of 
permanency in à thing which is really impermanent, such as the idca that the flame is 
it is momentarily changing. From this Avidyá arise desire, aversion, etc., 
kára Skandha. From this Samskára Skandha arises that vague 
n prenatal condition, and this consciousness is called Vijúána. 
¿he four elements earth, water, fire and air, which co, stitute 
is is called Nama. From this Náma (the four elements) are 
formed the bodies of all beings and which is called Rúpa, because the bodies are either 
bleck or white. This embryonic body is called Náma-Rúpa. The embryo then develops 
the six senses Called the gat-dyatana. From these senses, by their mutual contact, arises 
sparsa, touch or contact, with external objects. Erom anta CONE with external objects 
arises feeling oF Vedani, From this Vedaná arises desire Or thirst, Whence successively 


permanent while 
which constitute the Sams 
consciousness which exists i 
From this Vijiana arises 

the body of all beings, and th 
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arise Upádána, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
further explanation see note to the next sútra. 


This theory is refuted by the author in the next sútra, 
SUTRA II. 2. 19. 


AGEE E pic AMARA 


MNRIRIZ& I 


gat ltara-itara, mutual, one another. yeaeary Pratyayatvat, because of 
being the cause One being the cause of the other. The word Pratyaya here 
means the cause. #f% lti, thus. a Chet, if. seny Utpatti-mattra, merely 
production, of the origin merely. fataweara, Nimittatvat, because of there being 
efficient cause only, 


19. Ifit be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient causes of the immediately subse- 
quent links.—192. 


COMMENTARY. 


If you say that tbis aggregate or the world is formed by the mutual 
causation of Avidyá and the rest, as described above, we say itis not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijñána arises from Samskára, etc. 
It-does not explain how the aggregate is brought about. An aggregate 
called Sanghata always shows a design, and is brought about for the pur- 
poses of enjoyment (A Sahghata like a house may be explained to have 
been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atmé. 
Your Atma is momentary only. For such a momentary soul, there can 4 
be no enjoyment or experiencing. Because the enjoying soul has not pro- $ 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
soul suffers the results of the acts done by its ansestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
: you hold any soul to be permanent, you give up your theory of the mo- 
-mentariness of everything. Butif you hold everything to be imperma- 
a ‘nent your theory is open to the objection already made. Hence the 


pes of the Saugatas is untenable. 
Moe —The series beginning with Nescience comprises the following members :— 
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The commentators agree on the whole in their explanations of the terms of this 
series. The following is the substance of-the comment of the Brahmavidyábharana : 
Nescience is the error of considering that which is momentary, impure, ete., to be per- 
manent, pure, ete. Impression (affection, samskára) comprises desire, ayersion, ete., and 
the activity caused by them. Knowledge (vijñána) is the self-consciousness springing up 
in the embryo.—Name and form is the rudimentary flake—or bubble-like condition of the 
embryo. The abode of the six (gatléyatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (sparsa) is the sensation of 
cold, warmth, ete., on the embryo's part, Feeling (vedaná) the sensations of pleasure and 
pain resulting therefrom. Desire (trisuá) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (upádána) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (játi) is the class of beings to which 
the new-born creáture belongs. Decay (jará). Death (maranam) is explained as the 
condition of the creature when about to die (mumursa). Grief (Soka) the frustration of 
wishes connected therewith. Lament (parivedanam) the lamentations on that account, 
Pain (duhkha) is such pain as is caused by the five senses. Durmanas is mental affliction. 
The ‘and the like’ implies death, the departure to another world and the Subsequent 
return from there. (Dr. Thibaut.) 


SUTRA II. 2. 20. 


TAUNTS < GÍA WV AL Re l 


wat Uttara, in the next, in the subsequent. geqre Utpade, on the origina- 

tion, on the production, @ Cha, and. gáfiayra Porva-nirodhat, because there 
is stoppage or cessation of the preceding. 

20. There can be no causal relation between avidyá 

and the rest, because when the subsequent is produced the 


preceding one ceases to exist. —193. 
COMMENTARY. 


In this Sútra the author criticises the view that Avidya, etc., give 
rise to the terms in their subsequent series. He shows that Avidya, etc., 
cannot stand even in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse- 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced in a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment. 
This being their doctrine, the series of Avidyâ, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment. Because we 
always perceive that the cause subsists in the effect as the thread subsists 
in ‘the cloth. But the Buddhists hold that existence originates from non- 
existence, for they maintain that the effect cannot manifest without the 
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destruction of the cause, the tree cannot appear until the seed is des- 
troyed. 
This view is next refuted by the author. 


SUTRA II. 2. 21. 


HAA Ramada AMARA UW IRV RA 


gala, Asati, if there was non-existence, if the effect originates from 
the non-existence of the cause. mam Pratijfia, admitted principle, wiry: 
Uparodhah, contradiction. ariyaa Yaugapadyam, simultáneousness. SAM, 


Anyatha, otherwise. 

91. Ifthe cause ceases to exist when the effect mani- 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simultaneousness of the cause 
and effect.—194. 


COMMENTARY. 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that an effect may originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing | 
will arise anywhere, always. If, however, it be said that the antecedent | 
momentary existence of the cause lasts so long as the effect does not ori- 
ginate, then we are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that the effect does not originate from non-existence. q 

The author next refutes the tenet that there can be absolute j 
annihilation of the substance. ‘The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 










SUTRA IT. 2. 22. 


Riera Paura WR LRU RR 


qagan, Pratisamkhya (destruction) depending upon the volition of some 
conscious entity. AMATER A-pratisamknya, (destruction) not depending’ upon 
“A any voluntary agency. fada:, Nirodhah, destruction, cessation. gaia: 
pee = - Apraptih, non-establishment, non-demonstration, WASA, Avichhedat, be- i 


A cause there is, no complete interruption, 






AS 
Tey 
A 
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22. Nor can there be established the two sorts of 
destructions, the volitional and the non-volitional, because 
there is never any complete interruption.—195. 

COMMENTARY. 


Pratisamkbhyá-nirodha is the destruction of things dependent upon 
the volition of some conscious agent. Thus when a man says I shall 
destroy this jar and takes a hammer and reduces it to pieces. The other 
form of destruction which is non-dependent on the will of any sentient 
agent is called Apratisamkhyá-nirodha. These two, together with Akáda 
or space, which is defined to be the absence of all obstruction or covering 
are the three kinds of non-entities believed by the Buddhists. A destruc- 
tion like this is called Niranvaya Vinása or absolute destruction or Niru- 
pákhya Sunyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “Everything which is an object of 
conception other than these three (the two sorts of Nirodha and Akéda) 
is temporary and composite.” 

The author will refute later on the theory that Akada is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of nirodha. 
These two sorts of nirodhas cannot be established or are impossible because 
(Avichhedat), on account of the absence of interruption. An object 
which is existent cannot be absolutely annihilated, for the words 
origination and destruction of a substance really mean only change 
of condition of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and remains permanent. You 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer that in the case of the candle also there can be no total 
destruction. 

Note.—It is no longer a matter of inference now, but a positively proved fact that 
when a candle burns out, itis not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that substance can 
never be sanihilated. 

We do not certainly perceive the candle when it is burnt out, but 
the materials of which it consisted, continue to exist ina very subtle 
state and hence they are imperceptible. If there were the absolute annihi- 
lation of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it. Consequently absolute anhihilation is an impossibility 


and cannot be proved. 
2 
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Note.—The following extract from Dr. Thibaut’s Vedánta Sútras, S. B. E., Vol. 84, 
page 410, explains the reasoning of this Sútra very clearly : — 

A series of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued ; the 
latter alternative would imply that the last link does not really exist, since the Bauddhas 
define the sattá of a thing as its causal efficiency (cp. Sarvadarsanasamgraha). And the 
non-existence of the last link would retrogressively lead to the non-existence of the whole 
series. 


The author next refutes the notion of release as entertained by the 


Buddhists. 
SUTRA II. 2. 28. 


BHATT AAMT NR IRIRI N 


qant Ubhayatha, in either case. Y Cha, and. qrg Dosat, because 
there are objections. 


93. In both cases there are objections and hence the 
very idea of release is not established.—196. 
COMMENTARY. 


The word ‘not’ is understood in this and the three subsequent 
sútras from the sûtra 11. 2.19. The Buddhists define Mokgha or release 
to be the cessation of the series of Avidyá "and the rest, which constitute 
the world cycle called Samsara. Does this release accrue from direct 
knowledge of the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
sankhyá-Nirodha would be useless; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become useless. ‘Thus their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

‘he author next refutes the doctrine of the Buddhists that Akása is 


an absolute non-entity. | | 
SUTRA II. 2. 94. | 


AA AANA u < IRI M 


arr Ákase, in the case of Ákaga or space or ether, « Cha, and. l 
afaerata. Avisesat, because of no specific difference, | 


x - 
HA 94. The tenet of the absolute non-existence of Akasa 
E `s also untenable because there is no difference in this case 
pe also.—197. : 








COMMENTARY. 
The doctrine that space is an absolute non-entity is not tenable: 
“Why do you say so ? Avisesat, because there is no difference in the case 





Bhágya.] IT PADA, ITI ADHIKARANA, Sú. 24 308 


of Akasa from any other kind of substance which is an object of percep- 
tion. We perceive space when we say “the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, sO we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus Akada 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Akava. If Ákágsa was totally non-existent, what would be the 
receptacte of air? Nor can you say that space is nothing but the absence 
of any occupying object. This also cannot stand to reason. Consequently 
Akasa is not a negative substance of the logicians. The logicians hold 
that absence or Abháva is of. three sorts.-—Prák-abhába, prior non- 
existence, as the non-existence of the Jar before its being made by the 
potter, second Pradhvasta-abháva, or absence by destruction, as when 
a jar is broken into pieces, third Atyanta-abháva, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Akasa is none of 
these three kinds of absence. If Akiva be a non-entity, then the whole 
universe would become devoid of space. For if you say that Akáda is 
nothing, but the absence of covering or occupying body, then it can not 
be the covering of earth, ete., und if Akada is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed Into a posi- 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Akasa exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Akada 
given by you is tenable. 


Note.—Nor is it possible to hold that Space is nothing else but the Pea 
(abháva) of earth, and soon, for this view collapses as soon as set forth z defin R š 
natives. For whether we define Space as the antecedent and subsequent O is 
of earth, and so on, oras their mutual non-existence, or as their ried ee = 
—on none of these alternatives we attain the proper iaca] of Space. If, in E rs i aa 
we define it as the antecedent and subsequent SOS of earth, A Sra fue 
follow that, as the idea of Space can thus not be connected with earth and other gs 
existing at the present moment, the whole world is without peace ` ¿ 

If, in the second place, we define it as the mucaal ATA of e a ee = 
on, it will follow that, as such mutaal non-existence jinheres in he eee erception of 
Soars each other in tho relation of mutual eee f de a And, in 
[paso in tho intervals a a s SA S es ee course be admitted, 

i absolute non-existene ’ : : 
ae in u Na (abháva) is clearly conccived as a special ce DE Ree meee 
existing, Space even if admitted to be of the naince of sonava; OS 
be a futile non-entity (something ‘tuchcha’ or *nirupákbya.') (Dr. i 
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SÚTRA II. 2. 25. 


ATRAÍA UTI TURN 


UIT: Anu-smriteh, because of the memory, or recognition. « Cha, and, 
95 The fact of memory or recollection also proves 
that things are not momentary. —198. 
COMMENTARY. 

Anusmritih or remembrance is the idea or cognition of what was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise the thing that was perceived in the past, and 
assert about it, “this is the thing that was seen before.” This at least 
proves that the person who recollects cannot bea momentary thing. There- 
fore, all things are not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when we say “this 
is the Ganges” or “ this is the flame which we saw before.” In the case 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
ig the same as it was before, for the water in the river is not the same, 
nor the particles which constitute the flame. In their case, there is 10 
oneness of the object. The perception is merely of similarity. But 
unlese there be one permanent knowing subject, who can perceive the 
similiarity, in the past with the present, he cannot assert “this is the 
Ganges or this is the fame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, that sometime doubts may arise as regards an external object ` 
and one may not be able to assert whether: it is identically the same object 
which was perceived in the past or something similar to it. But with 
regard to the Self, the cognising subject, there can never arise any guch 
doubt “ whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in ones i 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth toa similar impression, % } 
this current of impressions gives the notion of unity. For if suocessioli 
of impressions are identical with the preceding ones, then it practically | 
comes to the same thing as the admission of a permanent chain of sim 
impressions, and this permanent chain may well be called Atma, and tue | 
se would also refute the Buddhistic theory. But if it is not admitted, ae | 
the fact of recollection or remembrance cannot be explained. Moreo"’” | 
what do you mean by “ momentariness ”? Do you mean by it that which 
related to a moment, or that which originates or is destroyed in 8 momen 
It cannot be the first for even a permanent object must be related © 


[Govinda 
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moment, for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
18 refuted. These very arguments refute also the theory of Dristi- 
sristi. For this theory, which posits that creation ig constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 


The author next takes up the theory of the Sautrántikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness—ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only -existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside in the next Sútra, : 

SUTRA II. 2. 26. 


ASM EEA UR UA URE H 


q Na, not. wea: Asatah, of the unreal, of the object which is destroyed 
and no longer exists. wega Adristatvat, because it is not perceived or 
seen, 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 


so.—199. 
COMMENTARY. 

The Sautrántikas hold that a thing that has perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and soon, the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition ; for we never see it in actual reality. When the sub- 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Norcan you say that objects like 
jars, etc., are merely inferences and have no real external existence. 
When a person sees a Jar, he says “I see the jar,” he does not say “ I have 
the idea of a jar in my mind, and I infer there must be something outside 
of me which J call a jar.” For this kind of idealism is contradicted by the 
very pronouncement of our consciousness, which declares that the jar 
exists outside. Thisis a special objection to the Sautrantika theory. I% 
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follows therefore that the existence of jar, which is an object of perception 
is not inferred from the idea of jar formed in our cognition, Such 
existence is intuitively given by the very fact of perception. 
The author next shows a common defect which taints both these 
theories of the Vaibhásikas and the Sautrántikas. 
i SUTRA II. 2. 27. 


Jarrararara az RTE: 1021212090 


garftaraa Udasinanam, of persons who are perfectly indifferent and 
non-active. wig Api, also * Cha, and. gay Evam, thus. fafa: Siddhih, 
accomplishment. 


27. If things were all momentary, then even persons 
who are non-active, will accomplish all their objects without 
any exertion.—200. 


COMMENTARY. 


If things originate from non-existence, because every thing is 
momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. Inthe theory of universal momentariness, the thing does not 
exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain 10 
motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 
doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Mokga. As 2 matter 0 
fact, every one believes that in order to attain an end he must employ $ 
appropriate means and exert properly. Consequently these two school 1 
merely tend to delude mankind. For they lay down practices for we { 
attainment of heaven, and final release for souls which in their theory | 
are momentary, and believing that entity can arise from non-e001) i 
they still exert for the realisation of their objects, and as if they believ 
that the world originated not from a non-entity, but from the Skandi# | 
which (according to them) are real substances. Their theory being thus | 
self-contradictory deserves no serious consideration. 3 















Note.-- This refutation of the Vaibhágika aya the Santrántika system proceeds YA 
a misconception of the true doctrine taught by these schools. They are not so. ; 
aa the Bráhmanical commentators have made them out. ltis very doubtful whether xa 
Sútras themselves refer to these doctrines, for they do not employ any words which O 
lead to the existence of these doctrines, B&dardyana wrote long before the rise of tP 
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modern Buddhistic schools and it is not likely that he would have referred to them. If 
the Sútras are interpreted as referring to these schools which arose in quite historical 


times—some five hundred years after Christ, then we are faced with the difficulty of 
assuming that Badarayana wrote after 500 A. C. 





Adhtkarana IV.— (Y ogachara theory considered). 

The Vaibhásikas and the Sautrántikas being thus refuted, now 
come forward the Yogácháras. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibhásika and 
Sautrántika he showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. Asa fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogáchára 
system, according to which the Vijñána Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnána modifies 
itself into the form of the object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who. believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so, there would not arise phrases like ‘I know the jar, 
I know the cloth.’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like 8 Jar or a mountain. Buta 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes? To this we reply the mind assumes 
different shapes owing to the different Vásanás or desire-impressions 


308 VEDANTA-SUTRAS. H ADHYAYA. Govind 
y a 


EE "s 





submerged in it. (Just as these Vásanás or desire-impressions left in th 
mind create the dream world in sleep, so the external world in the “are 
consciousness is also the result of the Vásanás). The manita 
cognition is thus caused by the manifoldness of the Vásanás, and this 
we can easily find out by a little thinking. For wherever there is Vásaná 
there is a change of mental form, corresponding to the Vásaná, but 
whenever the series of Vásanás are stopped, the mind also stops. More- 
over you also admit that the cognition and the object of cognition are 
always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object correspond- 
ing to the internal idea. But as a matter of fact the object of knowledge 
işs identical with cognition, and is not separate from it. We are conscious 
of only one form, namely, the idea, though this idea appears to us at the 
same time as an external object The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it 18 
useless to assume that “the thing is something different from the idea, 
Thus the ideas only exist. i 

(Doubt). Now arises the doubt, is every thing merely an idea, 
and is it possible to have practical thougbt and intercourse without 
external objects, just as it is done in dream. 

(Púrva-paksa). —Yogécháras say, all practical purposes ate well 
rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor 
responding to internal ideas. 

(Siddhánta).—The external world really exists as is shown by the 
author in the next Satra. | 


SUTRA. II. 2. 28. 
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aq Na, not. awa: Abhavah. non-existence of the external 
Upulabdheh, because they are perceived, because we are consciou 
98. The external things are not non-existent, bec 

our consciousness bears testimony to thelr existence.“ | 
COMMENTARY. AR. 

As it is the consciousness alone-by which we judge the existent? E El 

the non-existence of a thing, we must admit that the external thing? 3 
existent, because our consciousness says they are existing. Moreover = 
very words we use show that we admit the existence of external thing 


things, a9 
S of them. | 
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We say “the knowledge ol a jar,” a sentence which assumes that know- 
ledge 18 different from the jar. No theory is worth consideration by the 
wise which goes against the testimony of one’s consciousness. The 
Yogáchára may say “I do not affirm that I have no consciousness of an 
object, 1 also feel that the object appears as an external thing, but what I 
affirm is this, that I am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of your con- 
sciousness proves that there is an external object giving rise to the idea of 
externality. (“ That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per- 
ception only, but all men are conscious of posts and walls and the like as 

objects of their perception.” Dr. Thibaut.) 


Moreover in the sentence ‘I know the pot’ there are three things 
given, the knower the “I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requiring an agent as well as an 
object. The whole world believes it so and makes others believe it also, 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Consequently it is established 
that an object is separate from knowledge. 


Says an objector, “if a jar and the rest are separate from the know- 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external things have the 
common attribute of being different from knowledge, being the other. If 
one thing which is non-knowledge is known, every non-knowledge must be 
known. ‘To this we reply, itis not so. All external objects, no doubt, 
have this thing in common that they are different from the percepient 
subject. They all come under the category of non-self or object. Certain- 
ly, we know every thing as non-self by knowing one non-self. ‘That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomitance instead of proving that things are unreal and that 
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ideas only are real, proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he says.‘ the form which 
is perceived internally appears like an external object.’ He uses the word 
‘like’ an external object, which shows that he admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison witha thing which is absolute unreality. No one 
says he is like the son of a barren woman, or like the mare’s nest. 


Note.—The following quotation from Sankara is clearer :—“ No body when perceiving 
@ post or a wall is conscious of his perception only, but all men are conscious of posts and 
walls and the like as objects of their perception. That such is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to thoir existence when they say that what is an internal object of cognition 
appears something like the external. For they practically accept the general conscious- 
ness which testifies to the existence of an external world, and being at the same time 
anxious to refute it they speak of external things as “ like something external.” If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression “ like something external.” No one says, “ Visnumitra appears 
like the son of a barren mother.” If we accept the truth as it is given to us in our con- 
sciousness, we must admit that the object of perception appears to us as something 
external, not like something external. 


Now the author refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Vásanás without the necessity of believing in the real existence of any 
external objects. The opinion of the Yogicharas is that all practical 
thought and intercourse are possible without assuming the existence of 
things, in addition to the ideas. As in dream a person has intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 


external things, the manifoldness of ideas may be explained through the 
Vásaná. This view is refuted in the next Sútra. 
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awaa Vaidharmyat, on account of difference of nature. “y Cha, and, 
a Na, not.. «mea, Svapnadivat, like dreams and the rest, f.e. like hypnotic 
suggestion, mirage, illusion, 


29. The ideas of the waking state are not like those 


of the dream state, because they are of a different nature. 
—202. 
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In the dream state and in the state of reverie and hypnotie sugges- 
tion there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one's own consciousness, and not 
by anything really outward to the person dreaming, so also it may be in the 
waking state. This view is not possible, because the ideas of the dream- 
Ing state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. In the 
waking state they are perceptions and not memories. The objects in the 
dreaming state instantly change their forms and are found’ to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects are 
sublated by waking consciousness. On the other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. Moreover, 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
Opinion of Bidarayana is that the supreme Lord really creates objects in 
the dream state, and makes the soul experience them. They are, therefore 
also real, only the difference is that the Lord creates them for a temporary 
Purpose and for a particular soul only; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Satra ILL 2. L., where 
he will show that all dream objects are also creations of the Lord and not 
of the soul.. 


The author now refutes the view that manifoldness of ideas can be 
explained by the manifoldness of Vásanás without the assumption of ex- 
ternal objects. 


SUTRA II. 2. 30. 
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AH Na, not. wpa: Bhavah, existence ofmere ideas without corresponding 
things, or existence of mere Vasanas. aaqasy: Anupalabdheh. because they 
are not perceived. | 

30. The Vásanás do not exist without corresponding 
external objects, because it is never so perceived in expe- 
rience.—203. 
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COMMENTARY. 

Vásanás can have no existence according to your theory, for you 
hold that there are no external objects. We know that Vásanis are 
produced by external objects; where there is no external object there is 
no Vásaná. This is demonstrated by the rule of identity and difference, 
We never see any Vàsaná originating without any external object. The 

- Yogácháras cannot explain how the Vásanás originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
| existence of Vásanás even. According to their doctrine, the existence 
| of Vasanas is impossible, as they do not admit the perception of external 
things. The variety of Vasanis is caused by the variety of external 

objects, according to us. ; 

Vásaná is really a kind of mental impression or Samskára. This 
Samskára or impression cannot exist without some permanent substratum, 
in which it may inhere. But the Yogácháras do not believe in any 
permanent substratum, hence for this reason also their so-called Vásanás or 
mental impressions cannot exist. This the author shows in the next SQtra. 

SUTRA II. 2. 81. 
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@faaqjeta, Ksanikattvat, because of momentariness. «4 Cha, and. 
| 31. The Vásanás have no permanent substratum, 
because of their theory of universal momentariness.—204. 
COMMENTARY. | x 
The word ‘Na’ is understood in this Sútra from the preceding | 
aphorism. According to your theory there is no permanent substratum | 
in which Vásanás may inhere. For you believe that everything 18 j 
momentary. According to you, the external ideas that we have during 
an earth life (Pravritti Vijñána) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya Vijñána) and which 
exist in the Monad are all momentary. Thus there being no conscious | 
self which is permanent in past, present and future, it 1s not possible to | 
have remembrance, recognition and so on, which are subject to mental ; 
impressions dependent on place, time and cause. All these Vásanás, í 
memories, and thoughts, practically presuppose some absolutely wun- 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this Vijúána-mátra-váda is unworthy of 
further consideration, for it cannot explain how the Vásanás can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V.—(Mádhyamika theory refuted). 


The Yogáchára being thus refuted, now comes forward the Madhya- 
mika who holds the doctrine of universal void. He says “The Lord 
Buddha adinitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. All the preceding theories of 
the momentariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theory. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. ‘The only reality is Súnyam, 
the Great Void and the reaching of this nothingness constitutes Release 
or Moksa. This is the true secret taught by the Lord and it is proved 
thus :—Sánya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further: a thing which is (Sat) must 
originate either from some existent thing or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc., so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. Nor can it originate 
from a non-being (Abháva), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, no-thing can 
originate of itself, for then it would be dependent upon Atmá which 
would be a useless assumption. Nor can any motive be assigned for a 
thing originating from it-self. Nor can it originate from anything else, 
for then it would follow that any thing might originate from any tbing, 
for all things alike are other things. Thus there being no origination, 
there is also no destruction. Therefore the words like Origination, 
Destruction, Being. Non-being are mere illusions and the only reality is 
the Sanyam. 

(Doubt.)—Here arises the doubt. Is it true to believe that Sányam 
18 the only reality or is it not ? 

(Púrvapaksa).—The Súnyam is the only reality because it is self- 
proved while other things being based upon illusion have no real existence. 
The Great Void constitutes reality. f 

(Siddhánta).—The Sànyam is not the reality as is shown in the next 


Satra. 
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afar Sarvatha, in every way. Saa: An-upapatteh, because of the 
improbablity, because of its not being proved. = Chia, and, 

32. The doctrine of the Void isin every way un- 
proved.—205. 
COMMENTARY. 

The word ‘Na’ is understood in this Sútra. What is the Súnyam 
of yours, is ita being or a non-being or both being and non-being? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that Šünyam is a being ; if you 
say it is a non-being then your declaration amounts to this, that you estab- 
lish that every thing is nothing. But you must admit yourself to bea 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. lf you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover the means of knowledge 
by which Sûnyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly 18 
proved, and then also the theory of universal nothingness is disproved. 
Thus Súnyaváda is disproved in every way. Thus it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. .At one time he teaches the reality of the external 
world, next the reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lokayatikas or materialists, being perfectly futile, the 
author of the Sútras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the Máyáváda also 
stands refuted. ‘he doctrine that creation depends upon perception 
(Dristi Sristivada) and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivarta-váda) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 





Admkarana VI.—The Jaina theory examined. 


Now the author shows the faults of the Jaina theory. The doctrine 


: = of the Jainas is that substances are of two kinds, Jiva or souls and Ajiv8 
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or Non-souls. The Jiva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or NON- 
SOULS are of five kinds, namely, (1) Dharma or Merit, (2) Adharma or 
De-Merit, (3) Pudgala or Bodies, (4) Kala or Time and (5) Akada or Space. 
Dharma or Merit is that which causes the motion or progress. Adharma or 
De-Merit is that which causes the stationariness of a thing. Both these 
are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely, Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various planes or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 
infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five:are called Asti-káyas. Such as the Jiva-Asti-káya, the 
Dharma-Asti-káya, the Adharma-Asti-káya, the Pudgala-Asti-káya and the 
Akága-Asti-káya. The word Asti-káya denotes, the substance that 
occupies different parts of Space. In other words, any space-occupying 
substance, may be called an Asti-káya. The Jainas describe seven 
categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely (1) Jiva 
or Soul, (2) Ajiva or Non-Soul, (9) Asrava or influx or channel, (4) Nirjara 
or decay or exhaustion of passions, (5) Samvára or hinderance or obscura- 
tion, (6) Bandha or bondage, and (7) Moksa or release. Among these, the 
Jiva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajiva or Non-Soul is every thing which is the object 
of enjoyment of the Soul. ‘The Asrava or channel is that through which 
the Soul flows towards the external objects; it is the channel of communi- 


‘cation between the Soul and the world, in other words, the senses are called 


Soul. The Samvara or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, ete. 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc., such as austerities, like plucking off of hairs, 


- sitting on hot stones; etc. Bondage is the current or cycle of birth and 


death, caused by eight kinds of Karmas. These eight kinds of Karmas are 
comprised under two heads, namely, four Ghatika Karmas or particular 
eyil deeds which obstruct the natural jnnate knowledge, wisdom, seeing, 


| E then it will exist always, eyerywher 
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vigour and pleasure of the Jîva. Four Aghâti Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection ot the 
Soul with the Body, the wrong notion of identifying the Soul with the 
Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists either in 
remaining stationary in Space above all worlds, or in which there is cong- 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera- 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know- 
ledge, the right seeing, and the right conduct. They establish these 
substances by their system of reasoning called the Sapta-bhangi-nyáya, called 
also Syád-váda. (1) Syád-asti, somewhat it is or may be it is, (2) Syád- 
Násti, somewhat it is not or may be it is not, (3) Syád-avaktavyah, it may 
be pre licated a little, or may be it is not predicable, (4) Syad-asti-cha- 
nasti-cha; may be or somewhat it is or it is not, (5) Syád-asti-cha- 
avaktavyah-cha, may be or somewhat it is and is not predicable, (6) Syád- 
násti-cha-avaktvyah-cha, may be or somewhat it is not and is not predi- 
cable, (7) Syád-asti-cha-násti-cha-avaktavyas-cha, may be somewhat it is 
and it is not and it is not predicable. 


The word *Syád * is an Indeclinable and has the sense of “ some- 
not fully.” The word “ Sapta-bhangi ” means that 
system of reasoning in whieh the seven rules are refuted (bhahga-broken). 
Those seven rules are (1 Existence or Sattwam, (2) Non-existence or 
Asattwam, (3) Sat-asattwam or existence and not existence, (4) Sad-asad- 
vilaksanatvam, something different from existence and non-existence, 
(5) Sattve-sati-tad-vilaksanatvam, while there is existence it is different from 


it, (6) Assatvesati-tad-vilaksanatvam, while there is non-existence yet 


it is different from it, (7) Sad-asattve-sati-tad-vilaksanatvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to be non-real, 
a third class holding it to be neither real nor non-real, and soon. To 
disprove these several theories of existence, is the object of this Sapta- 
bhangi-nyáya, or the reasoning by which the seven theories are refuted, 
This .is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or non-different and is manifold 
on account of these attributes. If the object is absolutely existent 


e, In every mode and no one will 
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ever desire either to acquire it, or to abandon it (as no one ever desires to 
acquire airor reject it since it exists everywhere). A thing which one 
already has can never become an object of acquisition, nor is it possible to 
abaudon it, just as gravity which is everywhere cannot be abandoned. If, 
however, the substances do not exist absolutely, but exist only to some 
extent, and sometimes and for some person and place and somehow, then 
only it is possible to make exertion to acquire it, or attempt to reject it. 
All exertions and cessation of exertion, are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called. Paryaya. The Dravya or 
substance alone is qualified by the attribute of Satttwa or real, while 
Paryáya or modification has the quality of Asattwa or non-real. Paryáya 
or modification is the particular state in which the substance may exist. 
They have different conditions of permanency and non-permanency, of 
origination and destruction, etc. The substance is permanent, its modifi- 
cation is impermanent, the substance is real, its modifications are unreal, 
the substance has no origin or destruction, its modifications have origin 
and destruction. ‘This is the theory of the Jainas. 

(Doubt).—These several categories taught by the Arhats, namely, 
Souls, Non-Souls, etc., are they reasonable or not ? 

(Púrva-pakga). —This theory is reasonable, because it is established 
by the logic of seven paralogisms. 

(Siddhanta).—This is, however, not true; every thing is not of an 
ambiguous nature asthe Jainas hold. This is established by the next 
Sátra. 

SUTRA II. 2. 33. 
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a. Na, not. vara Ekasmin, in one substance. HASH Asambhavat, 
because of the impossibility. | 
33. These categories cannot be established, because 
it is impossible that in one substance there may simultane- 


ously exist opposing qualities, such as real and non-real, 
etc.— 206. 
COMMENTARY. 

These categories of the Jainas and their sevenfold reasoning cannot 
be established, because in one substance it is not possible that contradic- 
tory qualities should exist simultaneously. No one ever E ee was 
object to be hot and cold, at the same time. Moreover it would be useless 
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to lay down rules of practice for the attainment of heaven, for the avoidance 
of hell, or for release; because there being no certainty about anything, 
the heaven may as well be hell, and final release not different from these, 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confusion with regard to objects of other world, but of this world algo, 
If the things are indefinite, and if every thing is “somehow it is somehow 
it is not,” then a person wanting water, will go and take fire to quench 
his thirst, and so on with every thing else; for it may be that fire is 
hot, it may be that fire is cold. Similarly in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from fire, but it is also not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks «of the 
difference between the two; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite- 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can be asserted 
as either existing or non-existing, and nothing can be known for certainty. 
What is, therefore, the use of examining this system any further, and 
when nothing is ascertainable in this system ? 

In the next Sútra the author refutes that doctrine of the Jainas 
which declares that the Soul has the size of the body. 

SUTRA II. 2. 34. 
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qå Evam, thus. «y Cha, and. ste Atma, Soul or Atman. TATRA. 
Akartsnyam, not entireness, limitedness. | 
34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness.—207. 
COMMENTARY. 

The Jaina theory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time; but their Atma also becomes non-entire and 
mutilated. They hold that the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in 8126, 
would not be able to fill completely the body of the grown up man. 
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Nor would the Soul of a man, being of the size of the man, fill the entire 
body of an elepbant, if owing to some fault of his past karmas, he B 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for. that body, and would not 


be able to enter it fully. 
SUTRA II. 2. 85. 


aa Tareas: UR 1 Q 1 AUN 


q Na, not. * Cha,and, qalarg Paryayat, on account of the assump- 
tion of the doctrine of paryaya cr successive change; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body. wg 
Api, also.  @ratrq: Avirodhah, non-contradiction. faata: Vikaradibbyah, 
because it would be open to the objection of change, etc, 


35. Nor would this contradiction be removed by 
assuming the theory of Paryáya, for then the Soul would 


be liable to change and the rest.—208. 
COMMENTARY. 

The Jaina may say the Soul is really indefinite in ‘its size, and 
therefore when it animates the bodies of an infant or a youth, it has 
that size, and when it occupies the bodies of horses or elephants, it 
expands itself to that size; and so by successive expansion and dilataticn 
(just like a gas), it fully occupies the entire bedy, that it for the time 
being animates ; and thus there is no objection to our theory that the 
Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change- 
less. But if this Paryáya theory be admitted, then the Soul would 
become liable to change, and consequently it would become non-permanent. 
This is a conclusion which neither you nor any body desires. Hence your 
theory is not a reasonable one. There is another theory, that the Soul 
undergoes no change then only when it assumes the body of Release 
or the body of Mukti. In that body, the Soul has the size of the body 
and is unchanging as that body is unchanging and permanent. This modifi- 
ed theory which holds that the final size of the Sou) results from the Mukta- 
Dehu and in which the size and the Soul are both permanent, because the 
Soul does not pass into another body, is also not reasonable. If this final 
body is produced ata certain period of time it must be liable to destruc- 
tion, If it is not produced at a particular period of time, then it is the 
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a ac a a o 
eternal body of the Soul, which it possesses from the very beginning, and it 
| being its real size, your theory of Paryáya falls to the ground. Moreover 
in your theory of every thing being indefinite, this ultimate Bize of the 
Soul may either be existent or non-existent, and so there would be no 
permanency of this size also. 


In the next Sútra the author shows the faults in the theory of 
release as taught by the Jainas. 


| SUTRA IL 2. 36. 


O o o RAA aN ANA UR 11 AN 


warna Antyavasthiteh, in the final state, on account of the permanency 
of the final condition or release, * Cha, and. wa Ubhaya, both. faama 
Nityatvat, of being permanent. mAğaa Avisesat, because there being no: 
difference. 


36. The final condition or the state of release being 
not different from the worldly state, because both are eternal, 
so this theory is untenable.—209. 


COMMENTARY. 


The word “ Not” is understood in this Sútra from the last one. 
There is no peculiarity or difference according to the Jainas between the 
state of release and the mundane state. Both are permanent according 
to them. The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka-Akada. Both these are called states of releases 
whether the Soul makes eternal progress or is fixed in the Aloka-AkAsi 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no one can ever feel 
happiness in a.state of constant upward motion, or in standing stationary | 
without any support in one place. Thus both these ideas of the Mukti 
of the Jainas are not Soul-satisfying. The Jayna may say such a stale 
of constant motion or permanent fixture may be a state of pain to an em- 
bodied Soul, but not to disembodied Mukta Jiva. To this we say, that 
even in the state of Mukti, the Soul has its various members and feels 
their burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress or the permanent fixture in Aloka-Akésa can 
be said to be eternal because they presuppose action and consequently 
liability e certain destruction also. Therefore, this Jaina theory is futile 
and ludicrous, This refutation of the Jains theory, includes also the 
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refutation of the Máyávádins, the secret friends of the Jainas, who algo 
assert that this world is a Máyá, neither real, nor non-real ; and that Brah- 
man taught in the Upanisats is not predicable by any words. 


Adhikarana VII.—(Pásupata system reviewed). | 
The author now refutes the opinions of sectarians like the followers 


of Pasupati, Ganesa and Súrya. The Pádupatas maintain that cause, 
effect, (yoga) meditation, discipline (vidhi), and the end of pain are the 


five categories revealed by the great Lord Pasupati Himself, in order to 
break the bonds of the Soul called herein Pagu or animal. In this system 
Pasupati is the operative cause, and Mahatand the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omkara. The vidhi is 
the discipline such as bathing three times a day, etc., while the end of pain 
means release or Moka. These are the five categories of the Pasupatas. 
Similar to this doctrine, are the teachings of the followers of Ganeda and 
Súrya, who hold these deities to be the operative cause, and the Prakriti 
and time are the causes of the creation of the world through the operative 
agency of these deities. By worshipping them the Soul attain’ proximity 


- with these gods, and there accrues complete cessation of all pains, which 


is Moksa. 

(Doubt).—Now arises the doubt, whether these systems of Pasupatas 
and the rest are reasonable or not. 

(Pérvapakga).—The Púrva-pakgin maintain that this system is 
reasonable, because we see in ordinary life also, that an agent like a potter, 
etc., is only the operative cause of the jar which he makes, he is not its 
material cause. God, therefore, is only the operative cause of the universe, 
and not its material cause. ‘The matter is supplied by the eternal Prakriti. 
The disciplines laid down also are reasonable and practical. 

(Siddhánta).—This is not the right view, as the author shows in the 
next Sútra. 

SUTRA II. 2. 87. 


YAA I R I R RU 


Ye: Patyuh, of the Lord, the doctrine of the three patis ar the Lords, vis., 
Pasupati, Ganapati, and Dinapati. warawemre, Asamanjasyat, on account of 
Untenableness, inappropriateness, i 


37. The teaching of Pasupati is also not right, 
because of its inappropriateness.—210. 
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COMMENTARY. 

The word “ not” is understood in this sútra. The doctrine taught by 
| Pasupati 18 not right, because it is inappropriate, that is to say, it is OPpos- 
| ed to the Vedas. The Vedas teach that the one God Náráyana is the sole 
| cause of the creation of the world, while other deities like Brahma, Rudra 

etc., are creatures of Him. It teaches that yelease depends upon devotion 
(Bhakti), knowledge (Jna na), and the proper performance of the duties of 
one’s order and caste as taught by Narayana. As we find in the Maha- 
upanisat :— 

AGA E Š AUT ATA HAT A LATA ATT AAA, AA Tar 
gat < sq A aN A THT AT qq aA s<qranqe qg 
giaa o 
AST ASA | VRPT: |. TUTE SUE 
SAT THAMES | TTT Usage: ger | Q qaq gear PAT | 
ATA TAT A AAA MTA AAAS Arar | R | 

CAT FATT AA ARA MA AAA TIT WAT sq 
Say sat: TSM: gated Rega aad aa at sud Aa 
ate N R N 


Thus say the sages how creation arose. Náráyana alone existed in the beginning. 
There was neither Brahma nor Isána, nor Water, nor Fire, nor Moon; nor these heaven 
and earth ; nor the stars,nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Purosas and one Daughter, namely, ten Indriyas and Manas, the 
eleventh, Tejas the twelfth, Ahamkara, the thifteenth, and Prana, the fourteenth. (These 
are the fourteen Purusas). Fifteenth is the Daughter called Buddhi. (Atma is the fifteenth 
the daughter above-mentioned according to Sañkaránanda). From Him arose the five 
Tanmátras, and the five Mahábhutas. This Náráyana is the twenty-five fold Puruga (or He 
who pervades these twenty-five prineiples)............................... Of Náráyana thus medi- 
tating there arose’ from His forehead Súlapáni having three eyes, holding Sri, Truth, 
Brahmacharya, Austerity, Dispassion, etc. 


This shows that the four-faced Brahmá arose from Náráyana as well 
as Pagupati or Siva. In another Upanisat also we find the same (Náráyana- 

- Upanigat):— 
CAN qa A AUNAR sw @GRIr ara HA 
R Wa: ARA sr | A aR: q Roae A ATRAE 
ray qu TAAL MAAN RN Sar ANTM: a sea}: ga mq: 


sate Sate a < aM wate aga ga 
ayaa AA Y R ñ ps 
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Now verily Náráyana the Purusa desired “Let me create offspring.” From Néréyana 
was produced the Prana, Manas and all the sense organs. From Him arose the ether, air, 
light, water, and earth, the upholder of all. From Náráyana arose Brahma, from Narayana 
was produced Rudra, from Narayana was produced Prajapati, from Narayana was produced 
Indra, from Náráyana the eight Vasus, from Narayana the eleven Rudras, from Narayana 
the twelve Adityas, all Devatas, all Risis, all Hymns, all Beings verily are produced from 
Narayana and they merge into Narayana. 

So also in the Rig Veda we find :—X. 125., 1 to 8 :— 


ma agit: agin: 0 saq ae: sa page: | 
meq fsa Sat Rata ser Gara way aaa sar I 


1. I travel with the Rudras and the Vasus, with the Adityas and All-Gods I wander, 
I hold aloft both Varuna and Mitra, Indra and Agni, and the Pair of Asvins. 


HER AMA MEIA Pras weary sa JITA xm | 
WEA GATA gray ger GIRÀ ARA Gay || 


2. I cherish and sustain high-swelling Soma, and Tvashtar, I support Pushan, and 


Bhaga. 
I load with wealth the zealous sacrificer who pours the juice and offers his oblation. 


Te OGY rrt qt GR TAA AAA | 
ary at tar: aes gear years Waa aad ll 


3. Iam the Queen, the gatherer-up of treasures, most thoughtful, first of those who 


merit worship. 
Thus Gods have established me in many places |with many homes to enter and abide 


in. 
aa A: aay ata q: agate a: O a: ALU STH | 
Beda: ATLA sua a wat heey Š Tener il 
4. Through me alone all eat the food that feeds them,—each man who sees, breathes, 
hears the word outspoken. 


They know it not, but yet they dwell beside me. Hear, one and all, the truth as J 
declare it. 


Wey Ty VILA aah Gey sah: 3d ATJAN: | 
~ A 
UA TAY TA TA SAR GUTH AH EU TA RR TH AAT I 
5. I, verily, myself announce and utter the word that Gods and men alike shall 
welcome. po i 
I make the man I love exceeding mighty, make him a sage, a Risi, and a Bráhman. 


TEA TATA TG: AT TAT nariz srca RRA S| 
WEY HA BASH BUT Bey, AER BT AAN I 


6. I bend the bow for Rudra that his arrow may strike and slay the hater of 
devotion. 


I rouse and order battle for the people, and I have penetrated Earth ane Heaven. 
meq ga NA wel Wat Aa Y: WG A: TAF | 
dd: AR gaat wg Far s< UA ATT . SUS ' 
7. On the world’s summit I bring forth the Father; my home 1s 1n the waters, in the 
Ocean. 


Thence I extend over all existing creatures, and touch even yonder heaven with my 
forehead. 
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8. J breathe a strong breath like the wind and tempest, the while I hold together all 


existence. 
Beyond this wide earth and beyond the heavens I have become so mighty in my 


grandeur. 

Similarly in the Yajur-Veda (Brihadáranyaka, IV. 4. 22.) we find it stated :—The knowers 
of Bralmar seek to understand him by the study of the Veda, by sacrifice, by gifts, b 
penance, by fasting and he who knows him bocomes a Muni. ts 


So also (Brihadéranyaka 1V 4, 21):— 

Let a wise seeker of Brahman after he has discovered Him practise wisdom (that 
is, meditate on Him). 

So also in (Brihadáranyaka, HV b: 6.) :— 

Verily the Atma is to be seen, to be heard, to be perceived, to be marked. 

So also the Smritis, following in the footsteps of the Vedas, declare 
this truth over and over again. In some places, no doubt, of the Vedas 
and the Smritis the word “ Pasupati,” “ Ganesa,” “Súrya ” etc., are used 
and they are described as the Ruler of all, the Cause of all, the Creator of 
all, etc. But in those places these words are to be taken in their etymolo- 
gical sense as applying to Narayana. Thus the word “Pasupati” there 
would mean. the Lord of all Souls, “ Ganesa ” the Lord of hosts, “Sarya, 
the Goal of the wise (Súri), just as the word Indra in the Veda is the name 
of the Supreme Lord, being derived from the rooty Inda “to rule.” 
Thus all the Vedas and the Smritis really describe Narayana, the Supreme 
Brahman and not any lower deity. The proper interpretation of Vedic 
texts, therefore, is that ‘Supreme Brahman is the real Creator.” 

The sectarians like Pasupatas and the rest have, by mere arguments 
and reasoning, established the existence of the Lord. But reasoning 
must be according to worldly rules, and it cannot establish such existence 
These sectarians also hold that the Lord is only the operative cause; 
which cannot be established by reasoning. Because it is im possible that 
the Lord should be the mere operative cause of the world, for then His 
connection with the world cannot be established. In ordinary worldly 
life we see, that a potter, who is merely the operative cause of the pob 
has a certain connection with the clay with which he fashions the pot. 

a What is that connection of the Lord with Pradhana and the Souls, wit 
o which He creates the world? ‘These sectarians cannot establish that 
i connection. ‘The next Sûtra shows this. 

SUTRA IK 2. 88. 


Sr u Q IQ 1 asi a 


qsqeq Sambandha, connection, relation “of the Lord with the W 
aqui: Anupapatteh, because of the impossibility. * Cha, and. 
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38. The Lord can have no connection as Creator 
of the world, with the world, because of the impossibility 


df such a connection.—211. 
COMMENTARY. 


These sectarians hold that a Lord is without a body, consequently 
such a Lord can have no connection with Matter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc., because he has 
a body. But a bodiless Lord can have no such connection. Thus the 
very connection of Lord with Matter, cannot be established in this 
theory. 

SUTRA Il. 2. 89. 


N 
AASIASTA ü Q (Q [38 l 
wisa Adhisthana, superintendence or rulership, or staying in a place, 
having a position. swrgqq%: Anupapatteh, because of the impossibility. q 
Cha, and. 
39. A bodiless Lord cannot create the world, be- 


cause He cannot occupy a position.—212. 
COMMENTARY. 

Controlling a thing is the function of embodied beings. It is 
by virtue of occupying a particular position, that an embodied being, 
like a potter, can control the clay and produce the effects like pots, etc. 
A disembodied being cannot do this. | 

It may be said that the Soul also is unembodied, but it rules the 
sense organs and the body, without any particular position, so the Lord 
also may control Pradhina To this the next Sutra replies :— 

SUTRA II, 2. 40. 


HUA ASSR: UW RIRI Bo N 


awaa Karaņa-vat, like the instruments of senses ‘rq Chet, if. # 
Na, not. mmeg: Dhogadibhyab, on account of eùjoyment, etc. 
40. Ifit be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, because 
the Soul has to undergo certain experiences of pleasure 
and pain ow ng to its karmas, not so the Lord. --213. 
COMMENTARY. 
You cannot say that Matter exists in Pralaya and the Lord creates 


the world with it, controlling it just ag the Soul controls the sense organs. 
5 


— 
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You cannot say so, because the connection of the Soul with the body ig 
in order that it may undergo certain experiences of birth and death 

pleasure “and pain, in order to get the rewards of its karmas. But there 
is no such karma in the case of the Lord. Why should then the Lord 
have any connection with Pradhána, in order to create the world. If His 
connection is just like that of the Soul, then He would be subject to birth 
and death, pleasure and pain. When He will be in connection with 
Pradhána that will be His birth, and He will be happy. When in pralaya 
He renounces the Pradhána, that will be His death and He will feel pain. 
Thus He will be no God at all. 


If it be said, let us admit then that the Lord has also sume sort of 
karma, some sort- of Adyista, some sort of good Karma and good Adrista, 
and that it ison account of such karma, that the Lord gets the body with 
which He creates the universe. Just as we see a mighty monarch, owing 
to his great merit, gets a body and sphere of control or empire, over which 
he rules, but not so a poor Soul having not high merit behind it. This 
theory is also open to the following objection :— 

SOTRA IL 2. 41. 


ARMAR ATU Q IRI 99 l x 


area Antvattvam, finiteness. gqeasar Asarvajñata, want of omnisciencé. 
ar Va, or. 


41. H the Lord has karma, (however high and refined 
it may be) then He would be either a finite being or not 
possessed of omniscience —214. 

COMMENTARY. 

If the Lord has a body, on account of some karma of His own, nee 
He would be finite like any ordinary Jiva, nor would He be omniscient. 
For He only who is not subject to karma can appropriately have 
omniscience. But the Pasupatas maintain that the Lord is destructionless 
and all-knowing. Thus there arises this contradiction in their theory 
Says the Pásupata “but does not this objection apply to your Brahma? 
also; for you also believe that your God is a personal one.” To this be ( 
reply, that our theory of a personal Brahman is not open to this objection 
for we do not believe in this on account of any reason or arguments, a 
because it is so mentioned in the scriptures. The sacred revelation des | 
cribes Brahman with personal attributes, and we never try to reconO “° 


this description with reason. In fact, in Sútra II 1. 27, we have already 
shown this. 3 
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The holy Bádaráyapa does not show any disrespect to the mighty 
deities like Pasupati or Ganapati or Dinapati; all that he means is that 
these Patis or Lords are not independent agents, as their worshippers 
misconceive, but work under the will and direction of the supreme Brah- 
man. The author of the Sttras refutes only the mistaken notion of these 
sectarians, when they attribute perfect independence to their deity. 
Since they are Cosmic Agents or Lords, we ackuowledge that they deserve 
all reverence and worship, but we do noi forget their subordinate position 
to the Over-Lord. These five Sútras are meant thus to refute the doctrine 
of these Patis or Lords. The word “ Pati” is mentioned in the Sútra 
without aay distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. 

Others hold that these Sútras refute the Lord of the argumentative 
philosophers and the rationalists, who try to establish the existence of a 
God by mere reasoning without revelation. 


Adhikarana VIII.---The Sakti theory reviewed. 


The author now refutes the theory of the Sáktas. They hold that 
Sakti alone is the csuse of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

(Doubt).—Now arsies the doubt, Is it possible that Sakti should be 
the independent Creator of the world ? 

(Piirvapaksa). No agent can accomplish any thing without energy 
or Sakti. ‘The effect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but effect of burning should be 
properly attributed to the fire, and not to the iron through which the 
fire manifests itself. It is the eternal energy, working through the Lord, 
that creates the world, and the Lord without the Energy hasho creative 
power. Thus Sakti is the real Creator. 

(Siddhánta).—The author refutes this by the following sútra :— 

SUTRA II. 2. 42. 


SOTA FATM U < lR I 931 


zea, Utpatti, origination, creation. waswata Asambhavat, on account 


of the impossibility. ae. 
42. Sakti alone cannot create, for creation is 1m- 
possible without the co-operation of the Lord.—215. 
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wa ata? 
COMMENTARY. 

The word “not” is understood in this Stra. The followers of 
Sakti have imagined Her to be the sole cause of the world, by reasoning 
alone, unsupported by Vedic authority. Since they base their theory 
on reason, they must be refuted by such reason as would appeal to 
common sense of mankind. It is not possible that Sakti should be the 
Mother of the whole Universe, because She has no power of origination 
singly. We do not find in this world immaculate conception, nor do 
women give birth to children without connection with men. To attribute 
omniscience, etc., to Sakti is the mere outcome of non-reasoning, because we 
do not find energy showing these attributes anywhere. Says a Sakta, 
we admit that there is a Purusa (Siva), the husband of Sakti, and She 
creates the universe through Her connection with Him. To this we 


reply that this also is not right, as is shown in the following Satra :— 
SUTRA II. 2. 48. 


AA RG: RTT U RIRIN 


W Na,not. «y Cha, and. ay: Kartub, of the agent “Siva.” AUN 
Karanam, sense organ. 


43. The Creator has no sense instruments to come 
in connection with Sakti.-—216. 
| | COMMENTARY. 

Even if it be admitted that there is a Lord, who has connection 
with Sakti, yet in His case also there is absence of sense instruments 
like body, etc., with which He may create the universe. Thus it is not 
possible that such a Purusa can have any connection with Sakti. 1, 
however, it be assumed that He has a body and sense organs, then the 
objections raised in Sútra Il. 2. 40, would apply to Him. | 

But says an objector, it need not be that the body and the sense 
organs Of the Lord, are like ours, made of matter and the result of 
karma, He may have a body consisting of eternal knowledge, volition, etc. 
To this the author answers by the next Sútra : 

SÚTRA Il. 2. 44. 


AMAA at AR: N R I R (99 N 


fama Vijñana, knowledge. fg Adi, and the rest w Bhave, of the 


nature of. wr Va, or. aq Tat, that. wsfaay: Apratisedhah, non-contra 
diction. 


44. If it be said that the body of the Lord consist 


of knowledge and so on, then there is no contradiction 
(for such a Lord is our Brahman).— 917. 
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COMMENTARY. 


If this Lord of the Saktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction; and the Sakta theory would become included in the 
Vedanta theory of Brahman. For we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the Sáktas as a whole, but only 
that portion of it which makes Sakti independent of the Lord. The 
extreme Saktas hold that Sakti alone is the cause of the universe. This 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with the following Sútra :— 

SOTRA Il. 2. 45. 


RARE NU 21321800 


RaRa Vipratigedhat, on account of contradiction with all authorities. 
sq Cha, and. 

45. The theory of the extreme Saktas is untenable, 
because it contradicts all sacred authorities.—218. 
COMMENTARY. 

The theory that Sakti alone creates the world is untenable since 
it contradicts the revelation, the tradition and reason. As we find in the 
Padma Purana: — 

MAT AAA JARA TH | 

gard ag Rea” a RA ACA A ATTA I 


The Srutis, the Smritis and reasonings all are unanimous in declaring that the Lord 
is the Supreme. He who declares any thing against it is the vilest of the vile. | 

The force of the word “and” in this Sútra isto bring in the 
reasoning of II. 2, 42, here also. 

Thus in this Pada has been shown that the paths of the Sankhyas, 
Vaidesikas and the rest down to the Saktas. are strewn with thorns 
and are full of difficulties, while the patk of Vedanta is free from all 
these defects and should be trodden by every one who wishes his final 


beatitude and emancipation. 
Here ends the Second Pada of the Second Adhyáya of the Vedánta 


Sátras and Govinda Bhasva. 


SECOND ADHYAYA. 
THIRD Papa. 


Adhikarana I.—Ether is a product. 


ee 
— — n rc 


| Amaea ira “rara a: 1 
| € at ag reat aren au crakear y 
May that Krişna who has: destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 

In the Second Pada has been shown the fallacious reasoning contain- 
ed in the theories regarding Pradhána and others. In the Third Pada will 
be shown the origination of various Tattvas from the Lord of all at the 
time of creation ; their merging into Him again at pralaya, as-well as that 
the Souls do not originate (but are eternal) and that they have a body of 
intelligence in which resides knowledge, that they are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various Avataras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the Jivas art 
caused by their karmas. All this is demonstrated by refuting the contrary 
arguments, in the present Pada. 


The order of the origin of the various Tattvas held authoritative 
| | in this system is that which is laid down in the Scriptures like those of 
| Subála, etc., namely, Pradhána, Mahat, Ahankára, Tanmátras, Senses 
f and the Gross Elements beginning with Ether. The order of succession, 

48 as we find laid down in the Taittiriya Upanisad and the rest, has also 

Ha been discussed here, in order to show that there is no real conflict between 
these texts of the Subálas and the Taittiryias. This will be clearly show” 
later on. 

VAT RIGA MAHATMA TSH a MARA 
SS o ag caer arava sanat: 
ARMAR AAI ARA ME TN 2 I age ag eat Ta 
afer sarsa rw Gat aE at saa aaa qaman T 

Aral AR at Garett qq age sas yay ar wre at eT 
SE AT MAA Aa F a AT ata qena gaara 
Ta ACTA MAX Il 9 |) š 
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| In the Chandogya Upanisad we find the following (VI. 2, Verses 1 


to 4). 

1. The Sat (Good) alone, O child, existed in the beginning (of this creation) one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asat) was produced the 
Plenum (Sat). 

2. .'* But, O child, how could it be'thus” said the Father. “How from the Void should 
be born the Plenum.” Therefore, the Bat (the Good) alone existed, O child, in the begin- 
ning of this creation, one only, without an equal. 
| 3. He thought “I shall assume many forms (in order to govern the world; and create 
| beings.” He created Fire. The Goddess of Fire thought, “I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out; for it is from fire that water is produced. 

4. The (God of) water thought “may I multiply and create beings.” He created 
(Rudra, the God of) Food (Earth). Therefore, wherever and whenever it rains, much food 
is produced ; therefore from Water alone is produced all food fit for eating. 


In this passage it is mentioned that Fire, Water and Food came out 
of Brahman, and are therefore products ‘This gives rise to the doubt, 
mameby whether Akasa or Ether is also produced or not. In this text there 
is no mention of the creation of Ether. The Pirva-paksin therefore starts 
the next Sàtra by declaring that Ether has no origin because the text 
is silent about it. 

SUTRA 11. 8. 1. 


bo nee 
RA: URI RIT NU 
w Na, not. faaq Viyat, Ether, Space. wm: Asruteh, on account of no 
Scriptural statement, on account of its not being mentioned in this text, 


1. The Ether has no origin, because itis not heard in 
the above text of the Chhándogya Upanisad.—219. 


COMMENTARY. 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhandogya Upanisad would not have 
omitted to mention sûch a fact. Since there is such an omission in that 
Upanisad which treats of the successive origin of the various elemeuts and 
confines itself, solely, to Fire, Water and Earth and is silent about Ether, 
we are right in asserting that Ether has no origin. 

This primá facie view is set aside in the next Stra. 

SUTRA II. 8 2. 


Tea q uala lal 
wš Asti, is, there is an origin. g Tu, but. 
2. But there is the origin of Ether also.—220. 
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oe 
COMMENTARY. 


_ The word “ But” is used in this Sátra in order to remove the doubt 
raised in the preceding Sútra. The Ether certainly has an origin, 
Though the Chhándogya Upanisad does not mention its origin, we find it 
expressly stated in the Taittiriya Upanisad ; and it is a well-known rule of 
interpretation that the omission of one text should be supplied from another 
when possible. | 

ART TARA ATTE ARTA: | ATTA: | ATA | ATT: | 
ma: JR | | 
Fron that Self (Brahman) sprang Ether (akása, that through which we hear; (from 
ether air (that through which we hear and feel); from air fire (that through which we hear, 


feel and see); from fire water (that through which we hear, feel, see and taste); from water 
earth (that through which we hear, feel, see, taste and smell). 


This text shows that Ether also has its origin in the Lord. 

The Pfirva-pakgin again raises the same doubt by explaining the 
above Taittiriya passage metaphorically. He says that tbe origin of Ether 
is not to be taken in its literal sense, but figuratively only. The Space or 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says that Space is created, it is to be taken in a 6gurative 
sense. ‘Thus as in a crowd, one may say “make Space ;” which does not 
mean “create space,” but to make room for some person by removing the 
crowd. 


SOTRA II. 8. 8. 


MUA TEA WRI RIAU 


waft Gauni, figurative. wesrarg Asambhavat, because of the impossibl- 
lity, swearq Sabdat; because of the Scripture. “Y Cha, and. . 


3. Creation of Ether is figurative only, because 1t 18 
impossible to ereate it and because of this text.—221. 


l COMMENTARY. | 

| It is not possible to imagine the origin of Space or Ether. The 
pl great philosophers like Kanáda and the rest have fully shown that Space 
| cannot be created, but is eternal. The origin which the Tattiriya text 
mentions is figurative only, as we find people say “ make space » or “the 
space is made. ~ It is impossible to make space, for it is formless and 
all-pervading. I£ Ether was also a product, what is its cause? There 
cannot be an effect without a cause.’ Moreover. the express text of the 
Brihad-áranyaka Upanisad shows that NA has no origin. It say8 


“Vayu and Antariksa (Space) —both are i : ua i 
tal. jhad-Arany?>” 
Il. 3, Verses 2 & 3). ` mmortal.” (Briha | 
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Thus from this text af the Brihad-áranyaka we learn that Space 

has no origin. 

(The doubt raised in this Sutra will be answered in the Sútra after 
the next). An objector may say that the word “Sambháta ” is used in 
the Taittiriya Upanisad, and it has the definite meaning of “born” or 
“produced.” . In the case of Fire and the rest, mentioned in that text, the 
word “ produced ” is taken “in its literal sense. How do you interpret the 
same word, used in the same passage, in 3 figurative sense? The rule 
of interpretation is that if a word is used in the same passage several 
times, it must be explained everywhere in the same sense, and not in its 
literal sense in one place, and in its figurative sense in.another. This 


objection is thus answered by the Púrva-paksin. 
SUTRA II. 8.4. 


CSAS HAMS ü Q 1 3 (9 II 


cara Syat, there may be, that is, one word may be used in a secondary 
as well as a primary sense in the same sentence. % Cha, and. wg Ekasya, 
of one word. smagas Bralima-gabda-vat, like the word Brahman. 

4. One word may have a double sense in the same 
sentence as the word Brahman in the Taittiriya Upanisad, 
IIT. 9 — 999. 

COMMENTARY, 
The word Brahman occurs in the Taittiriya Upanisad, IU. 2. and 


subsequent passages thus :— 
ATA UÑA TAT RE l 

“Try to know Brahman by penance, for penance is Brahman.” 
Now in this sentence, the Brahman in the first part is taken in its litera] 
sense of denoting the Supreme Being, while in the second portion it is 
used in a secondary meaning, namely, the means of knowing Brahman. 
Similarly, the word “Sambhúta ” used in Taittiriya, IL 1., may be taken 
in a secondary sense with regard to Akáya and inNts primary sense with 
regard to other elements like fire, water and earth. Therefore this text 
of the Chhandogya Upanisad declaring the origination of Ether is super- 
seded by the text of the Chhandogya Upanisad where-there is no mention 
of the origin of Ether. 

This objection of the Púrva-paksin is thus answered by the author. 

SOTRA II. 8. 5. 


TAM SEA RRRS: la 13 1 KN 


afaar Pratijña, promissory statement, enunciation of the . eneral proposi- 
tion. WErfA: Abani, non-abandonment, adherence to. weartterg Avyatirekat, 
6 
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on account of non-difference, wea: Sabdebhyah, from the words, namely 
from the expressed texts of the Veda. 


5. The adherence to the proposition enunciated in 
the beginning of Adhyáya VI of the Chhandogya Upanisad 
can take place only then, when the existence of nothing else 
than Brahman is posited and this is the case proved from 
the words of the sacred scriptures also.—223. 

COMMENTARY. 

In the Chhándogya Upanisad, Chapter VI, Khanda I, Uddalaka pro- 
mises to teach his son that“ by which we hear what cannot be heard, 
by which we perceive what cannot be perceived, by which we know 
what cannot be known.” ‘This promise can only be fulfilled if Brahman, 
which is evidently meant by Uddalaka, be the only substance existing in 
the beginning of creation. If in the beginning every thing be held to be 
non-different from Brahman it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Brahman then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non- 
difference in the Sútra means that one must realise that Braliman 
is the material cause of the world as well, not only the operative cause: 
Hence this universal proposition-asserted in the beginning of Chapter VI 
of the Chhandogya Upanisad, namely, that one substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Brahman, and hence we interpret the sixth Khanda of 
the Chhandogya Upanisad in conformity with this general proposition. 
We, therefore, hold that even Uddálaka held the opinion that Akasa also 
originate! from Brahmin, though he does not expressly say so. 

Not only is this to be inferred from the general promissory stale 
ment above referred to, but from the other texts of the same Upanizad 
also. Thus VI. 2. 1, begins with the well-known statement— 

sta Ger AA | AA 


“In the beginning, My dear, there was That only Which Is, One 
only without a second.” 


Again in VI. 8. 7, and in subseqnent Khandas he asserts— 
SES ae ARA | 
“Now that which is that subtle essence, in it all that exists b% 
its self, it is the true.” 


These passages show that in the beginning Brahman alone existed, E 
and every thing else existed in Brahman in a state of anity or non-difere nos 
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from Him. They existed in such a subtle state that one could not 
say that they were separate from Brahman. These_two passages of the 
Chhándogya Upanisad show that before creation (or in Pralaya) one-ness 
(ekamevádvittiyam) of every thing was the case, and during and after crea- 
tion (Sristi) Aitad-átmyam is the Law, namely, every thing in creation 
has Braman for its innermost Self 


If it be objected “there ig no express text of the Chhandogya 
Upanisad declaring the origination of Akasa and you cannot infer from 
mere reasoning that Chhandogya Upanisad also meant to teach that Akasa 
is a product.” hen we reply that it is not so. The next Sútra gives 
the reason. 


SUTRA II. 8. 6. 


amiga q Fran ARANI ZE W 


qaaa, Yavatvikaram, so far as all modifications go, wherever there is ` 
an effect. q Pu but. Rama: Vibhagah, division, origination ata Lokavat, 
like in the world. 


6. But the Upanisad teaches that whatever is an 
effect has an origin, as we see in the world.—294. 


COMMENTARY. 


The word “Tu” shows that the doubt raised in the last Sútra is 
being removed. The phrase “All this has its self in Him, etc., etc.,” is 
2 proposition stating that every effect has its origin in Him. In sacred 
texts like those of Subála Upanisad we find that Pradhána, Mahat, and the 
rest are all effects, and those texts expressly teach that they have their 
origin from Brahman. This is just like what we find in ordinary world. 
[f a man says “ All these are sons of Chaitra ” and then he glves certain 
particulars about the birth of one of them, he implies thereby that it 
applies to the birth of all the rest. Similarly, when the Upanisad says that 
“All this has its self in Him,” and then it goes on to give the origin of 
Some of them from Him, such as fire, water and earth. It does not mean 
that others have not their origin in Him, but it only means that it was not 
thought necessary. to give a detailed account of their origin. In fact, in 
Subila Upanigad it is stated that Pradhána, Mahat and the rest have their 
Origin in Braliman. Therefore, though there is no express text in the 
Chhándogya Upanisad as to the origin of Akása, yet we infer from the 
universal proposition therein laid down that “every thing has its self 
in Him,” that Akasa also has its self in Brahman, and so is produced from 
Brahman. | 
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The word “ Vibhága ” or “ division ” means here “ origination.” The 
Sútra, II. 3. 3, asserts that we cannot conceive the origin of space. To 
this it may be replied that the powers of Braliman are mysterious and in. 
conceivable, and Akága arises from Brahman, though we cannot conceive 
how space can have any origin. 

In some passages, Akása no doubt is said to be Amritam or immortal, 
birthless and deathless, but we must understand it in'a figurative sense, 
and not absolutely in its literal. Because we find in other passages that it 
has an origin and destruction. Thus we infer that Akága also must have 
been taught by Uddalaka to have an origin and an end. Akada is an 
element, like fire and air; therefore, it must have an origin. It is the 
substrate of impermanent qualities like sound, etc., and so also it must be 
impermanent. This is the direct argument to prove the origin and 
destruction of Akása. The indirect argument to prove it is, “ whatever 
has no origin is eternal as the Soul,” and “ whatever has permanent quali- 
ties is eternal as the Soul,” but the Akasa not being like Soul in these 
respects, cannot be eternal. Thus both from direct and indirect reasoning, 
we infer the impermanency of Space. This Sútra answers the objection 
raised in II. 3. 4. also. Therefore, the opinion of the modern philosophers, 
who hold that space has no origin, is untenable. 


In the next Sútra the same arguments are applied analogically to 
prove the origin of Váyu also. 


Adhikarana II.—Air is a product. 


E SÓTRA IL 8. 7. | 
Uda MARAT STENA: NII 3 10 I 


waa Etena, by this (the explanation about the Ákaga being a product). 
aratear Matarigva, the mover in mother-space, the child of the virgin mother 
the Vayu, the Christ. smraqra: Vyakhyatah, is explained, 


7. Hereby is explained the origination of the Air 
also.—225. 


COMMENTARY. 
This explanation regardin 


ae : 0 
À = g the origination of space, explains als 
that Air has an origin 


as well, and is an effect. When space itself has 


an origin, Air which moves in Space, must have an origin. The argument 
is as follows :— 


The Parva-paksin says that Air 
dogya Upanisad is silent upon this po 
originates from Akasa, because it 


has no origin, because the A PE 
int. To this it is replied that A 4 
is so mentioned in the Taittity® — 
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Upanisad. To this the Púrva-paksin rejoins that the birth of Air men- 
tioned in the Taittiriya Upanigad is figurative only, because Air is said to be 
one of the immortals along with Akása. (See the text quoted from the 
Bri. Up. under Sátra II. 3. 3). To this we reply that even in the Chh. Up. 
the origination of Air is taught by implication, because it teaches that 
every thing has its self in Brahman, and that Uddalaka promises to teach 
one such thing, by knowing which every thing else would be known. 
Air, therefore, must also be an effect. No doubt:in the Bri. Up. air is said 
to be an immortal, but He is only relatively immortal or during one kalpa. 
He never dies. This Sútra might well have been included in the Satra 
If. 3. 1, by making the latter somewhat like this “ Na viyat-matarisvanau, 
asruteb,” “the space and air have no origin because the Chh. Up. is 
silent on this.” But the author has not made the Sútra thus, in order to 


. indicate that in Sútra IL 3. 9, the Anuvritti of Mataridva alone is 


current, and not that of Akása. Had the Sútra not been separately enunciat- 
ed, we could not have read the Anuvyiti of Air alone in the Satra Il. 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhága or the 
splitting of one possible Sútra into two. 


Adhikarana III.—Sat has no origin. 

The author now raises another doubt; whether the Sat mentioned 
in the Chh. Up., VI. 2. 1, has any origin or not, for when it says “Sat 
alone existed in the beginning, one only without a second ” the doubt may 
arise, whether the Sat also has any origin. In other words, whether the 
Brahman itself has any origin. When such final causes as the Root- 
Matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhana, 
and like Space. In fact, a text of the Svet. Up. (IV. 3) clearly says 
that Brahman also is born or has an origin. : 

q at a gaat a gat sa at surt | e` Mat quer gals a 
Stat waka Rpadrgar tt 


Thou art woman, thou art man, thou art youth, thon art maiden; thou, as an old man, 
totterest along on thy staff, thou art born with thy face turned everywhere. 


This shows that Brahman also has an origin. The author answers 


this doubt by the next Sútra. 
SÚTRA II. 8. 8. 


STATE ANSIA: WRI sis li 
War: Asambhavah, non-origination. g Tu, but. sa: Satab, of the Sat, 
of Brahman. waqq%: Anupapatieh, on account of the impossibility (of there 
being an origin of Brahman). 
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8. But there can be no origin of Sat, because of its 
impossibility, (and unreasonableness).— 226. 





COMMENTARY. 


The word “ But” is used in order to remove the doubt. Of Brahman 
who is entitled to the designation of Sat, (¿.e., that which exists) there can 
be no origin or sambhava. Why do we say so? Because he is the 
causeless cause of all, and of such a cause there can be no origin. Other 
causes may have an origin, nay they are bound to have an origin, but 
that which is the Sat, by its very name, cannot have any origination, 
Hence the same Sruti of Svet. Up. says (VI. 9)}— 


a qa aa aca ae = aie aa a A BEL) < Hew He 
TATAA < ara ASA a ara: e I 
There is no master of His in the world, no ruler of His, not even a sign of Him. He 


is the cause, the Lord of the lords of the causes, and there is of Him neither parent nor 
lord. ` 


Nor is it valid to say that because every cause hasan origin, Brah- 

man being a cause, must have an origin. This would be against all sacred 

texts and reasonings. A final cause being admitted by you, it is not 

desirable to search any cause of it, for then there would be an infinite 

regress. That which is the root cause, must be admitted to be rootless. 
As says the Sahkhya Sútra, 1. 67 :— 


HS RIMAS FA | 
Since the root has no root, the root (of all) is root-less, (thatis to say, there is no 
other cause of Natnre, because there would, be a regressus in infinitum, if we were yo 
Suppose another cause, which, by parity of reasoning, would require another cause, and 
so ón without end). 

Thus removing the doubt as to whether Brahman has any origin or 
not, it. is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman such as Pra- 
dhana, Mahat, ete., has an origin. The special Satras teaching the orig!) 
of Akágda and Vayu are illustrative on] y ; because they could have been 
deduced from the general proposition that every thing else than Brahma? 
has an origin. 





Adhikarana IV.—The fire originates from air. 


Having finished the digression about Brahman, the text now. goes 02 
with the reconciliation of the conflicting Srutis as to the origination of fire. 


Some texts say that the fire originates direct from Brahman as the Chh, 





ee -— 
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Up., VI. 2. 2. Others declare that it ori 
given below :— 


TA duster ay eat maray aN | 
CMT IT A Lge aT AAA qa arent args 


It thought, may | be many, may I grow forth. It sent forth fire. Therefore, wherever 


and whenever any body weeps or perspires, water comes out; for itis from fire that 
water is produced. 


CSTE THAT ATT: Sze: | MAME aa: | TZ TR | aT: | 
“From that Self sprang Akása; from Ak&éa, air; from air, fire:" « from fire, 
The Pérva:paksin says that fire 


ginates from air. Those texts are 


a e explained by interpreting the ablative case in the sense 
of showing sequence, “ Váyoh Agnih.” The word Våyoh is in the ablative case, and may 


be translated either as “from Vayu" or “ after Vayu." If translated “after creating 
Vayu, Brahman created Fire wo Upanisada. 


The Siddhánta view, and the next 
Bútra teaches this. 


SUTRA II 8. 9. 


Wes l Q 13 181 


amg Tejas, fire. wag: Atah, from it, namely, from Matarigvan. 
thus. fü Hi because, UIE Aha, Says (the Scripture). 


9. From Air ig produced Fire, for thus - says the 
Scripture.—297. 


aut Tatha, 


COMMENTARY. 


From Mataridvan comes out the Fire, and the Scripture teaches this 
also. ‘‘ Vayoh Agnih ”—“ from Air, fire.” The sense is this. The word 
“Sambhfita” or “ sprang ” is used immediately before, and the sentence 
means “from Air sprang Fire,” and we cannot translate this sentence 
“after Air sprang Fire.” The primary meaning of the ablative case is 
that of “from ” and not © alter.” When the primary meaning is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 


in Sútra Il. 3. 192 Thus there is no conflict between the Chhandogya 
and Taittirtya teaching. 


Adhikarana V.— Water is produced from Fire. 
Now the eather teaches the origin of Water. In the Mundaka 
Upanisad, Water is mentioned as originating direct from Brahman, while 
in other places it is mentioned as originating from Fire :— 


STURM we wera =r RR guar Rowe 
MR EW 
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From. him (when entering on creation) is born breath, mind, and all organs of sens 
ether, air, fire, water, and the earth, the support of all. (Mundaka, II. 1..8). i 
In the Chhándogya and Taittiriya Upanisad, Water is said to be 
produced from Fire (Chh. Up., VI. 2. 3). 


ag am taa ay saraq saat AGUSENA | 
That fire thought, may I be many, may I grow forth. It sent forth wator. 
So also in the Taittiriya Upanisad, II. 1.. 
ART | 


From Fire sprang Water. 


(Doubt).—Does water come out directly from fire or from Brahman? - 


(Pirva-paksa.) Water comes out directly from Brahman as the 
Mundaka text teaches. The ablative case must be explained in the sense 
of after; and as regards the Chhándogya text, we must admit that there 
is a plain contradiction between it and the Mundaka, which is simply 
irreconcileable. | 


(Siddhánta).—There is no such conflict as you apprehend. The 
next Sfitra answers your doubt. 


SUTRA II. 8. 10. 


Bra: Wri zl gol 


arg: Apah, waters. [srq: Atah, from it. aar Tatha, thus. fe Hi, because 
wre Aha, says the Scripture.] 


10. From Fire is produced Water, for thus says the 
Scripture.—228. 
COMMENTARY. | 

The phrase “ from it, thus the Scripture teaches ” is to be supplied 
into this Sútra, from Satra II. 3. 9, in order to complete the sense. 
Water is produced from Fire, because the Scripture says ;— that E 
thought may I be many, may I grow forth. It sent forth water. (Ch. 
Up. VI. 2. 3).” 2 

“From fire, water (Taittiriya II. 1).” 


There is no room for interpretation regarding a text which 38 i 
press and un-ambiguous. In the Chhândogya Upanigad also is given | 
reason, why water comes out of fire. £ E 

“ And, therefore, whenever any body anywhere is hot and perspire š 
water is produced on him from fire alone.” 


Similarly, when a man suffers grief and is hot with sorrow, he weep 
and thus water is also produced from fire. | 


e 
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Adhikarana VI.—Earth is produced from water and the 
word “food” in the Chhándogya Upanisad means earth. 


In the Chhándogya Upanisad we further find :—ar mq Qae UT 
ar IARAA at ARRE y “Water thought may I be many, may I. 
grow forth. It sent forth food.” 

Now what is the meaning of tbe word “food” here? Does it mean 
rice, barely, etc., or does it mean earth? The Púrva-pakgin says it means 
corn, grain, etc., because of the reason given in the same Upanisad, viz., 
“Therefore whenever it rains anywhere, most food is then produced. From 
water alone is eatable food produced.” 

This shows that the word Annam means barley, etc., and not earth. 
This is one Púrva-paksa. Another Púrva-paksa arises from the Mundaka 
Upanisad were the earth is declared to come out directly from Brahman, 
and the Taittiriya Upanisad where it is said to come out from water. To 


remove both these doubts, the next Sútra declares the Siddhánta view. 
SUTRA II. 8. 11. 


o © :U21 3 I ç% ll 
gftrt Prithivi, earth. «frame Adhikara, because of the context, because 
of the subject matter. y Rapa, colour. mrsar=qtea: Sabdantarebhyah, on ac- 
count of other texts, 


11. The word “food” in the Chhándogya Upanisad, 
VI. 2. 4, means “earth,” because the context there is about 
the creation of the great planes of existence, and because 
colour is mentioned regarding it, and because there are 


other sacred texts also.—229. 
COMMENTARY. 


By the word Annam we must take here to mean “earth,” and not 


barley, rice, etc., and this for three reasons :— 


(1) The whole Adhikára or subject matter of Chh. Up., VI. 2, is the 
etc. Food is not a Mah&bhfta or 


creation of elements, such as fire, water, ) 
o violence to the context. It 


element, hence its mention here would d 
must, therefore, be explained as meaning an element, 1.e., earth. 

(2) Colour is mentioned with regard to food, which also shows that 
the word “food” here means “earth.” Thus it is said “the red colour 
of the flame is the colour of fire, the white colour of the flame is the 
colour of water, the black color of the flame is the colour of food (earth).” 

(3) There is an express text of the Taittiriya Upanigad (Adbhyah 
Prithivt), “from water, earth ”; which clearly shows that earth 18 produced 


from water. 
7 
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Of course, the reason given in the Chhándogya Upanisad ig More 
applicable to food than to earth, but then we must explain the word food 
asa figure of speech, the effect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain. And the reason given 
by the Chhándogya:—“ Whenever it rains any where most food is 
then produced” is applicable strictly to food. The word food here is 
used as a figure of speech for earth. 


Adhikarana VII.—The great elements all arise direct 
from Brahman. 


The author in the preceding sútras has shown the creation of Akasa, 
etc.,in a certain order, the succession being that from ether arises air, 
from air fire, from fire water, and from water earth. T his succession is 
given merely to remove doubt and controversy regarding the order of 
manifestation of these elements. As a matter of fact, there was no neces- 
sity of teaching it here, because the Sûtra I. 1. 2. defines Brahman to be 
the cause of the origination of everything. The root matter Pradhána, 
the great principle Mahat, and the rest, have been shown to arise out 


of Brahman in that Sátra. Now is taught details about this origination 
In the Subála Upanisad we find - 


Pe agree? cet <q Rava a Taree ager aaa =a: SATA | 
ss ee ere ¡qc GA aque 
TARR N | 


The pupils ask “ what existed in the beginning ?” To them, replied the teacher, 


“neither being nor non-being, neither 'being-non-being existed then. It was both being 
and non-being. From it arose the Tamas (darkness), from Tamas arises the Bhútádi, from 
Bhútádi springs Akáña; from Akága, Váyu; from Vayu, Fire; from Fire, Water; from 
Water, Earth ; and this became an egg. 

Between Tamas and Akása sho 
and the Mahat. 


Indriyás. Thus 


of pralaya. That Passage is given below pa 


SS seater 


E att 
SAN AN rr E mia | areas rae | AN 4 


° 


š 
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“ When all beings are thus burnt up, the earth is merged in water, water in fire, fire 
in air, air in the ether, the ether in the sense-organs, the sense-organs inthe Tanmátras 
the Tanmátras in the bhutádi, (Ahañkára); the bhutádi in the Great Principle, the Great 
Principle in the Unevolved, the Unevolved in the Imperisbable; the Imperishable is merged 


- 


in Darkness; Darkness becomes one with the highest Divinity.” 


The highest Divinity is that which has been defined as neither Sat 
(dense world) nor Asat (the subtle world), neither Sat-Asat (the mixture 
of the two forms); but something transcending both and from which arise 
the Sat and Asat. 

The word Bhutádi in the aboye means the principle of Aharmkëara 
which is three-fold. From the Sáttvic Ahamkára arises Manas and the 
Devatás. From the Rajas Ahamkára arise the sense-organs, from the 
Tamas Ahamkára arise the Tanmátras, from which arise the five gross 
elements. 

In the Gopála Upanisad it is said :— 

aaa wea | Tg ARRE | AA 
ARM | AAT AT AEREA a AA AREA Aaga- 
at waa | 

“In the beginning there existed Brahman alone, one without a second. From Him 
arose the Unevolved and the Evolved, the Imperishables ; from the Imperishable came the 


Great Principle, from the Great Principle Ahamkára, from the Ahamkára the five Tanmátras, 
from them the five gross elements; the Imperishable is coverd by all these." 


Doubt—Now arises the doubt, do these Pradhána and the rest origi- 
nate directly from Brahman, or from that which is mentioned immediately 


before it. 
Pirva-pakgin,—They arise not directly from Brahman, but from 


the tattvas immediately preceding. 
Siddhanta.—They arise directly from Brahman as is shown in the 


following sútra : 
SOTRA IL 8. 12. 


ANITA ST Y TSM: WRI We 


aa Tat, that, his. spftrearara Abhidhyanat, because of the volition, reflec- 
tion, ww Eva, even. g Tu, but «qu Tat, his. fara Lifigat, because of the 


inferential mark. q: Sah, he. 
12. Brahman is the direct cause, because the text 


shows that they were produced by His reflection, which is 
an inferential mark.—230. 
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COMMENTARY. 


The word ‘ but’ is employed in order to remove the doubt. That 
Lord of all, endowed with the energy of Tamas and the rest, as mentioned 
in the Subála Upanisad, is alone the direct cause of all these effects, be- 
ginning with Pradhana and ending with earth. Why do we say so? 
Because creation of every one of these tattvas is preceded by the volition 
of the Lord as mentioned in the scripture. Everywhere we find “He 
desired, May I be many, May I grow forth.” - This volition cannot . belong 
to insentient objects like fire, air, etc., but to Brahman alone. He deter- 
mines upon having various abodes such as Pradhána and the rest; and 
dwelling in each, He successively creates the various elements. This 
[inga or indicatory mark shows that Brahman entering into Darkness 
and the rest, modifies them into the various forms of Pradhána and the 
‘rest. Another Sruti also says that earth, fire, etc., are the bodies of 
the Lord. As for example in the Antaryámi Brábmana of the Brihad- 
Sranyaka Upanigad II. 7.3, etc., and the Subála Upanisad, which declares 
“ whose body is the earth, etc., whose body is the Unevolved.” 


Adhikarana VIII.—The Lord is the Chief cause working 


through matter. 
SUTRA Il. 8, 18. 


‘falta g anita sav s 12.17.1220 


‘fara Viparyayena, through the reverse, g Tu, but. mA: Kramah, 
order. wa: Atah, from this, from the Supreme Lord. ITA Upapadyate, 
becomes possible. * Cha, and, 


13. The reverse order (of creation or involution) me? 
tioned in other Upanisads, becomes also possible if Brahman 
is the supreme cause of all—23]. 

COMMENTARY. 


The word “but,” has the force of “only,” here. in the Mundaka 
Upanisad we find the following :—(IL 1. 3.) 
Ta 


aa Ta Aa: SAAT s l A aaa gr wae 


From this is born Pràna, Manas and all th as ter and the 
earth, the support of all. @ senses, ether, air, light, water 
P panier ae come first, while in the Subéla Upaniseé 
ya and at come first. This revers; By) 
A | ersing of th r of succe 
can be reconciled only then, if ey g of the orde | 


ery thing comes directly from Brahma A 






| 
| 
| 
| 
| 
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the Lord of all. In that case, it matters little, in what order you des- 
cribe the various emanations, and hence the scriptures do not follow any 
particular order, when they describe the coming out of these elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Hence we say that 

from Him, the Supreme Lord, is produced all this, and the various texts | 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects, Thus when he 
Sruti says “ from fire is produced water,” it means that from the Supreme 
Lord endowed with the energy of fire, is produced water. If this mean- 
ing is not given, then the text becomes irreconcileable. “The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.” This declar- 
ation of the scripture would be stultified, if we hold the contrary view 
that these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it The Tattvas like the Pradhána and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation -of an intelligent cause. This is the force of the word 
“ cha ” in the Sútra. Therefore it follows that Brahman is the direct cause 


everywhere. 


Adhikarana [X.—Buddhi and Manas also are directly 
produced from Brahman 


The author now raises 2 doubt ss to whether Buddhi and Manas, 
mentioned in the Mundaka Upanisad, as coming after Préna -are also 
directly produced from Brahman or from Prana. 

SÚTRA II. 8. 14. 


a Rara RA AR CME L ten 


- gear: Antarah, the inteımediate ones, nan.ely, Manas and the Indriyas, 
that occur between Prana and Akada of the Mundaka Sruti. famm Vijñana, 
Knowledge, the organs of knowledge. amet Manasi, the mind, the word Vij- 
fiana-Manasi is a compound in the dual case. Ra Kramena, in the order of 
succession. gg fra Tat-Jingát, because of an inferential mark of this. ye 
Iti, thus, sg Chet, if. w Na, not. wiara Avisesat, because there being no 
particular difference. | | wes 
14. If it be objected that the organs of cognition and 
mind, occurring between Prana and the Elements, in the Mun- 
daka Upanisad, are mentioned in their order of suecession, 


| 
| 
| 
| | 
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| — 
owing to an inferential mark of this ; we say, 
account of non-difference.—232. 
COMMENTARY. 


no, because on 


By the word “ Vijfiana” is meant here the sense-organs of the body, 
An objector says, that the text of the Mundaka Upanisad “ from Him ig 
born Prana, Manas and all the sense-organs, ether, air, fire, water and the 
earth the support of all,” declares not only the creation of these tattvas 
by the Supreme Lord, but their order of succession algo. In fact this 
Sruti is specifically confined to teach the particular order of emanation, 
You cannot press this text in upholding your theory that all tattvas 
originate directly from Brahman, as you have done in your last Sútra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also such as that of the Subála Upanisad. The mention of 
this in the Mundaka Upanisad is confirmatory of the order of succession 
already taughtin the Subála. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession; just like the text of the 
Subála Upanisad. Consequently, Manas and the Indriyas, mentioned 
in this text, between the Prana and the Elements, show the order of the 
Origination of these, namely, first comes out Prana, from Prana comes out 
Manas, from Manas all organs of cognition, from them Akasa, from Akága 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the tattvas from ` 
Brahman. : | 
This objection raised in the first half of the Sútra is answered by 
the last portion of it. Na-avisesát—it is not so, because there is no differ- 
ence. All the various tattvas mentioned in the Mundaka Upanigad, 
beginning with Prána and ending with earth, are taught as coming Out 
directly from the Lord, and there is nothing particular about Manas and 
the sensë-organs that they should have come out from Prána and not from 
the Lord. In: fact, the word “ Etasmát” of that text, is to be read along 
with every one of these Prána, Manas, etc. Thus, “from Him is born 


Prana, from him is born Manas, from Him is born the Indriyas, etc: 
The sense is this, the Lord desired to become 


such desire, all these things Prana, Manas ete 

Note.—The inferential mark or liaga mentioned in 
Súbála Upanisad, where the same order is given asin 
Upanigad text is oxplained by all author 
sion, and the present commentator also a 
Páda; the Mundaka text must also be 
because there is no difference between t 


many, and asa result of 


., came out of Him. 

this text is to be found in the 
the Mundaka. Since the gûbåla 
ities as teaching the particular order of sacoes” 
emita the Same, as in the first Sútra of the present 
interpreted as teaching the order of succession: 
© texts of the Mundaka and the Subála in this 
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respect. Thus the similarity of the two texts, is an inferentiai mark, teaching us that 
both texts are meant to declare the order of succession. The full Párva-pakea is this, 
In the Mundaka text the word Prána means the Mahat Tattva, the Sútra-Atma, the 
first emanation. Manas means the Sáttvic Ahamkára. Indriya means the Rajas Aham- 
kara ; and “Ether etc.” all mean the Tamas Ahamkára, the effects being everywhere taken 
for their cause. For Manas has its cause the Séttvik Ahamkára; the Senses the Rajas 
Ahamkára ; and the five elements the Tamas Ahamkára. Thus there is absolute identity 
between the Subfla and the Mundaka texts, and as the Subála text teaches the order of 
succession, the Mundaka text must also teach tho same. The reply to this is that the 
Mundaka text has a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is “Etasmát”, “from Him,” 
namely, “ Etasm&t Pránab,” “ Etasmát Manah, etc., from Him Prána, from Him Manas, ete. 
In the Git& (X 8) also we find that the Lord declares :— 


BE AA TAT RE: Vs TAS | 
tie Acar usta At Tat AREA y 


I am the origin of all; all evolyes from me, understanding thus, the wise adore Me in 
rapt emotion. 


So also in the Vamana Purana :— 
° o 
as afan fracaso ATAA | wr qa ARA Had MASNA || 


The Lord Vignu entering into each tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in its beautiful order. 


All these Smriti texts show that from the Supreme Lord directly 
come Pradhána and the rest. There is no conflict between the texts of the 
Subála and those of the Taittiriya and the Chhándogya Upanisadas. No 
doubt the word Tamas or Darkness does not occur in the latter Upanisad. 
But the Subála text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates. in succession the various effects, 
beginning with Pradhána and ending with Vayu. This is all understood 
in the Chhandogya Upanisad and is to be read into it from the Subéla 
Upanisad to complete the text. 

Thus supplying the omission of the Chhándogya from the Subála, 
every thing becomes reconciled. Therefore, where the Chhándogya says, 
“He sent forth fire,” the word “He” here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the Ahamkára, 
the Akasa and the Vayu. The Lord endowed with all these energies and 
Vivifying all these energies said, “ May J be many, May I grow forth, and 
then He sent forth fire. ” Similarly, the Taittiriya text is also incomplete, 


it begins the creation with Akasa by saying, from this Atman arose A kása. 


There also we must supply the same omission as we did in the case of the 
Chhandogya, namely from this Atman endowed with the energy of Tamas 
and the rest up to Ahamkára came out Akasa. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the  Imperish- 
able, of the Unevolved, of Mahat and of Ahamkára created Akása, etc. 
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Thus the full text of creation given in the Subála Upanisad is the stan- 
dard to judge and supply the omissions of the other texts. 





Adhikarana X.—All words are names of God primarily 
and secondarily they denote other things. 


An objector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarly to denote those objects and secondarily to de- 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase “ the fire thought, May I be many, May I grow forth,” the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection 18 answered by the next Sútra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot- 


ing those things are the primary names of God and secondarily they are 
names of things. 


SUTRA II. 9. 15. 


AURA MAARE: 
CAT ARIARI RSN 


aqar Charáchara, moveable and immoveable, saqra: Vyapásrayal, 
being the abode or who abides.in. g Tu, but. «ara Sya may be. ag Tat 
that, those. saquu: Vyapadegah, designation, denotation. Warm: Abhaktak, non” 
figurative. AKI Tad-bháva, that denotation expressing Him, denoting the 
Lord. “fiera Bhávitvát, on account of being in the future. 


15.—But these words may denote primarily the Lord, 
because He abides in the things moveable and “mmoveable, 
though this meaning of the word as denoting Brahma” 


primarily is learnt in a future time after hearing the scrip- 
ture. —-233. 


COMMENTARY. 

The word “hut” removes the doubt raised in the last paragrap 

The words which in ordinary use are nanies of things moveable an as 
- moveable, are primarily the names of the Lord, because these moving 8% 

stationary objects are His bodies and. because He abides in them. 
objects get their particular names from the particular aspect of Brahma! 
residing in them. This Tad-bháva or the power of words to denote t° 
names of the Lord, is not known to all men at once, but it 18 2 matter 
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which they come to know after :studying the sacred Vedanta scriptures. 
In fact, the object of the Vedanta is to give rise to the knowledge that 
| every word is really the name of the Lord. As says the Sruti “He 
| desired May I be many,” “He is Vásudeva, than whcm there is nothing 
| else.”  (Gopála Upanigad). In the-Visnu Purána (TIT. 7-16) also :— 


TUI merarrqtcRserraarra ade: y 


| As the gold is one, though manufactured into different, objects like the bracelet, the 
| crown, the ear-ring, etc., similarly, bne Lord Hari pervades all jivas whether they be 
ang els, men, or animals. 


In the Svetádvatara Upanisad I. 9, we find the same idea, ` 

| The sense is this, all words denoting power or energy primarily 
| denote the person possessing the power or energy, because energies have 
| for their substratum the person possessing the energies. 


a a a o dad 





Adhikarana XI.—Jîva is not created but is eternal. 


In the previous Sñtras we have defined the Lord and determined 
His nature. . He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the jiva has any origin. 

Note.—The Lord possesses two powers (Sakti), namely, the Chit (all the jivas) and 
Achit or inanimate nature. In the previous Sútras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the Lord, And it has been shown how 
they arise from the Lord. Now upto the end of this Pada the nature of the jiva is des- 
cribed. One class holds the view that jiva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the jiva is non-eternal. The 
author however proves that jiva is eternal, and the scriptural ceremonies refer to the 
bodies of the jiva and not to the jiva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of all universe.” The mother of the universe is 
the primary energy of the Lord. This we find in the Mahanérayana 


Upanisad I. 4, which is a part of the Taittiriya Aranyaka. 
qa: NFAT HATA? TAA AAA ATRAS FART | 
AAA FAA RAY AA TARTA I 


From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into'men and 


animals, all moveables and immoveables. 
So also in the Chhándogya Upanisad we find “O dear, all these beings have the 


Bat for their origin.” | j 
Doubt.—Here arises the doubt whether the jivas have origin or 


„not. ` 
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Sn 
Púrva-pakga.—The Pfirva-paksin says the whole universe consisting 

of sentient or insentient creatures admittedly being an effect, it follows 
that souls are created like every other thing. If they were not created, 
but be held to be co-eternal with God, then you violate the Promissory 
statement made in the Chhandogya Upanigad (VI. 1. 1) that by knowing 
which every thing else is known. For if jivas were co-eternal with God, 

then by knowing Brahman, jivas will not be known. 
Siddhánta.—The souls however have no origin, but are eternal as 
shown in the next Sútra. 
. SUTRA IL 3. 16. 


AANA ART: NRI RI RR N 


w Na, not. gre Atma, self, jiva, soul. 8: Sruteh, on account of scriptural 
Statement. faea, Nittyatvat on account of the eternity. «y Cha, and. 
spg: Tabhyah, from them, ;.e., from the Sruti and Smriti. 


16. The soul has no origin, because of the scriptural 
statement to that effect; it is eternal and intelligent, because 
from them (Sruti and Smriti) this is the conclusion —234. 

COMMENTARY. 


The self or Atman here means the jivatman or the soul. It has no 
origin. The Sruti declares it to be so.— (Kath. Up., J. 2. 18). 


< së rae et ahead gaa aye wf) ar fren mpa- 
NAAA EA KATA TAT y 
This experiencer of different pleasure and pain is not born nor does it die; it sprang 


from nothing, nothing sprang from it. The ancient is unborn, oternal, everlasting ; heis no 
killed though the body is killed. 


So also in the Svetasvatara Upanisad, I. 9. 


` 

mÀ amima Sis AAT naan ON 
quí aat qa SEATA A l! a 
There are two, one knowing (Isvara), the other not-knowing (jiva), both unborn, i 
strong, the other weak ; there is she, the unborn, through whom each man receives t : 
recompense of his works; and there is the infinite Self (appearing) under all forms, DU 

Himself inactive. When a man finds out these three, that is Brahma, 
This also shows that the jiva is without any birth. Moreover from 
these two, namely from the Sruti and the Smriti, we learn that the Jiva 1% 
Ra i | eternal. The force of the word “Cha” in this Sútra is to indicate that the 
CHRE jiva is intelligent also. The Srutis like th Lio 
be eternal —(Kath Up., II. 5. 13). 


ASAS at RR wm aaa 
gia aaa aa anar N 


e following declare the sou 
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The Eternal among the eternals, the Consciousness among all. consciousnesses, the 
One who bestows the fruits of Karmas to many jivas, the tranquil-minded ones who see 
Him seated in their Atma, get eternal happiness, but not the others. 


Similarly it is unborn, eternal, everlasting; He is not killed though 
the body is killed. 

This being the nature of the soul, the phrases like this “Yajña-datta 
is born, he is dead”; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the jivas and not to the jivas 
themselves. In fact, the Brihadáranyaka Upanisad clearly says that.a man 
is said to be born, when he assumes a body; and he is said to die, when 
he dissociates himself from the body. Thus birth and death are with 


reference to the body and not the soul. The text of the Brihadáranyaka 
Upanisad is the following (1V, 3. 8) :— 


aa Geet RATA: wearer: ART ARA A qam 
A SAO: AT ET |! < N 
On being born the soul assumes a body, and becomes united with all evils; on dying 
he departs from the body, and leaves all evils bohind. 
So also in the Chhindogya Upanisad (VI. 11. 3.) we find :— 


This body verily dies when the jiva abandons it, but the jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip- 
ture that by knowing one every thing else is known, which implies that 
God is the only existence, and jiva also is an effect and. has an origin. 
This, however, we reconcile by saying that the word “effect ” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent ; when they come out of 
Him the world is said to originate. The difference, however, between the 
jiva and the Pradhána is this. The non-sentient objects like Pradhána 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential nature when they originate from Brahman. But the 


Souls (jivas) being the enjoyers, do not undergo any such change of 


essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of pralaya, the intelligence of the soul is in a state of contraction ; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contractioh or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 

and Matter are effects, or ereatures of Brahman, as sent forth by Brahman ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every thing else 
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ae 


is known. For by knowing the cause the effect is certainly known. This 


view harmonises all the Srutis. The conclusion is that the jiva has no 
origin. 


Adhikarana X11.—The nature of the ¡iva ts that it is the 
knower and the knowledge both. 


Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antaryámin text of the Brihadáranyaka Upanigad 
shows that soul is knowledge.—(Brihadáranyaka, IU. 7. 22). 


| ar REA Rrefzearara=ar q Rar a dq qe fama TO Aa 
AMA ARAN < MMANT: lI 


He who dwells in knowledge (vijúána), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within, He is thy Sell, 
the puller (ruler) within, the immortal. 


In another text we find “ I slept soundly, I didn’t know any thing.” 
It thus appears that in one place the soul is called vijnana or knowledge 
in another it is the knower ; knowledge being only its temporary attribute, 
for in deep sleep it has no knowledge. 

(Doubt).—Therefore arises the doubt whether the soul is merely 
knowledge, or whether its essential nature is that of a cognising subject. 

(Parva-paksa).—The essential nature of the soul is intelligence or 
knowledge, because the text of the Brihad-áranyaka Upanisad shows that 
the soul is vijnáña or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion “ I slept soundly,” £ 
really the assertion of Buddhi, when in contact with the soul. The soul 1 
not the knower. 

(Siddhánta).—The soul is however the knower, and it is not the 


superimposition of Buddhi on the soul, that makes soul appear as * 
knower, as is shown in the next Sútra. 


SOTRA Il. 3. 17. 


ee MATT 12121201 


er) bia a: Jñah, the knower. wagą Ataeva, for this very reason. 
+A 17. The Jivatman is the knower, for this very reason; 
because the scripture says so.—235. 
COMMENTARY. ` ee ch 
The jivatman is not knowledge alone, and though its form 18 that 


intelligence, its essential nature is that of a knower, As says the Prasn? 
Upanigad (IV. 9.), ` | 





| 
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ss ATA AAA qaw: | 
A TRATARA AREA y. 
Verily he is the beholder, the toucher, the hearer, the smeller, the taster, the 


thinker, the determiner, the doer the Yijñanátmá, the Purusa. (He who knows this 
Puruga becomes established in the Highest Self). 


The phrase for this very reason means, that because the scripture 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and we do not allow our reason any scope 
here. In fact, we take our stand on the text of the Vedanta Sútra, IT. 1. 27, 
which declares that the scripture alone is the root from which we learn 
any thing about these transcendental subjects. The jiva is declared in 
the Smritis also to be the knower, having knowledge as its essential form. 
On the strength of the assertion “I slept soundly, I had no knowledge of 
any thing,” we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then . 
you contradict all those texts which declare the soul to be the knower. 
Therefore it follows that the soul is both the knower and has knowledge 
for its essential nature. 


Adhikarana XITI.—Jiva is atomic. 


Now the author tries to ascertain the size of the soul. In the ` 
Mundaka Upanigad, it is said that the soul is atomic in its size.—(TIT. 1. 9.) 


Reisen Berar aaa sert ara: qa aaa) orate 
Sere carat after frogs AA wa l 


This atomic soul is to be known by that mind alone, in which the chief prána has 
completely withdrawn the five-fold activities; for the mind of all created beings is 
entirely interwoven by these five pránas and is never quiet, This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 


(Doubt).-—Now arises the doubt, is the soul atomic as declared in 
the above Sruti or is it all-pervading ? 

(Párva-pakga).—The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti (IV. 4. 14.—22.) Brihadéranyaka Upanisad where it is 
said, this Atman is Mahat and unborn :— 


SATAY ARAN WIN Asad AAA: A Y AAA METTEN- 


li 
And he is that gréat unborn Self, who consists of knowledge, is surrounded by the 
Pránas, the ether within the heart, wherein it reposes. 


Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. . 
(Siddhánta).—The soul is really atomic, as the next Sútra shows it. 
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SORA. II. 9. 18. | 










k Phase 


Ten lie ci [cor Ala K HARIRI Re n 
$ gesifes Utkranti, passing out. TR Gati, going. watana Agatinam, return- 
g. 

18. The soul is atomic, because the scripture de- 
clares that it passes out, it goes and returns; while such 
declarations would be unmeaning if the jiva were omni- 
present.—236. 


COMMENTARY. 

The word “atomic” is understood here, and is to be read in’ this 
Sûtra from II. 3. 20, where it is used by the Púrva-pakgin. The Sútra is 
in the genitive case (gatinám) but the force of the genitive is that of the 
ablative. ‘This jiva is atomic in its size, and not all-prevading and that 
for three reasons, (1) the scriptures declare its passing out; and an all- 
pervading substance cannot pass out. The following text of the Brihad- 
&ranyaka Upanisad (IV. 4. 2) shows the method of the soul’s passing out 


‘at the time of death. 


za dla gaani rial aa a aren Prepay ag q 
US TUTTI TS nra 
aaa a freer ma < RRA N 

The point of his heard becomes lighted up, and by that light the Self dep rts, either 
through the eye, or through the skull, or through other places of the body. And when he 
thus departs, life (the chief prána) departs after him, and when life thus departs, all the 
other vital spirits (pranas) depart after it. He is conscious, and being conscious he follows 
and departs. 

Ə Another verse of the same shows where souls of some persons 80 
after death (Brihadáranyaka Upanisad, IV. 4. 11.) 


TAS ATA A SH Bead ARESTAN || TAR MASSA 
ATTAT NAT: ll 
There are indeed those unblessed worlds, covered with blind darkness. Men WHO 
are ignorant and not enlightened go after death to those worlds. 
3. Similarly in 1V. 4. 6 of the same Upanisad is shown that the 
soul returns :— 


| RT THT HALT ú ALT TH: TE array E vat UN Rara | 
TRT EREI ARRE EUTIH oo Brera meta rfl 
And here there is this verse: “To whateve ] obed, 
: r object a man’s own mind is atts 
to that he goes strenuously together with his deed ; and having obtained the end (the 
last results) of whatever deed he does here on earth, he ret again from that world 
(which is the temporary reward of his deeds) to this world of action.” 





W. T.T AI L U Uu UU UU. U. 
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These three texts of the Brihadáranyaka Upanisad show the passing 


out, moving and returning of the soul. Ifthe soul were all-pervading, 
then these things could not be possible for it. 


In the Bhagavata Purana also it is declared :— 


° A a 
HARÍA HERA AN ARMAR a mer Rat Er 
serrera R <=: l 
O Lord, if the soul were measureless, fixed and all-pervading then there would not 


arise the relationship of being ruled and the ruler. Thou, O Lord! couldst not be its ruler 
nor it the ruled. -But if it were atomic that would be possible, 


The Lord, however, is both atomic and all-pervading at the same 
time; and moving and returning, when attributed to the Lord are not 
contradictions, because he possesses mysterious powers, and al] paradoxical 
statements are appropriate in his case. 

The soul may be all-pervading and unmoving, and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimána of a body, it is 
said to be born, there is no real birth. The word “ Utkranti.” therefore, 
may possibly be explained in a figurative sense. But the Sútra uses two 
other words “ Gati” and “ Agati, ” going or returning. These words can- 
not be explained metaphorically. A non-inoving soul cannot be said to go 
out or come back. The next Sútra shows this. 

SUTRA II. 3. 19. 


ETHAN WRIA 


emma: Svatmanah, through the self. = Cha, and, only. gaeat: Uttarayoh, 
of the latter two, namely, of Gati and Agati, 


19. The latter two, namely moving and returning, 
can be effected only through the self (and cannot be explained 
in a metaphorical way).—237. 3 

COMMENTARY. 

The two last attributes mentioned in the previous Sútra can only 
have relation with the self, because: the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphorically. 
That being so, the word Utkranti or “ passing out” must also be taken in 
its literal sense. It must mean that the soul is a definite something, which 
passes out of the body at the time of death ; and not that it is an all-pervad- 
ing substance that ceases to have any connection with the body. In fact, 
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the method of passing out shows that particular portion of the heart js 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Gita also (X V-8.) 


SC Aaa AITANA | 
.. c 
micas da CERATI h 
When the soul acquireth a body and when He abandoneth it, He seizeth these and 
goeth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 
The statement “these three words, ‘passing out,’ moving’ and 
returning ’ have 2 metaphorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea,” is wrong, 
‘because in that view the statment of the Kausitaki Upanisad (III. 3.) will 
be irreconcileable. There it is said :— 


TRATES Mat Aeon er Are Afr ARANA AU 
aaa ara RARA cera wale 24 ara aerate 
eng: Se =Q: Taras sitet aa: aed: ara ma: aa: aerate 8 AT 
ofa au Ra PORTER ARA nra wT 
fastest mirà dar ZAAT START || 3 N 

When a man is thus sick, going to die, falling into weakness and faintness, they say: 
“ His thought has departed, he hears not, ho sees not, he speaks not, he thinks not.” Then 
he beomes one with that prána alone. Then speech goes to him (who is absorbed in práns) 
with all names, the eye with all forms, the ear with all sounds, the mind with all thoughts. 
And when he departs from this body, he departs together with all these. 

The word used in the original is “Saha ” or together. This would not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word “Saha” is used, as in the sentence “ The father eats together W 
the son.” Therefore, when this Upanisad uses the phrase “ He depar! 
together with all these,” it must mean actual departing and not meta- 
phorical The illustration given in the Gita of the wind taking up the 
fragrance from the recepticle of the flower, also shows the actual taking uP 
of something and carrying it away, for the relationship of the wind W! 
the fragrant substance is that of the seizer and the seized. This also 
answers the theory of the MayAvadins who consider soul to be like the 
portion of space, enclosed within a Jar, and that its passing out or coming 
SHS in are merely phrasés having no meaning, except that breaking UP ° the 
a E jar or coming into existence of it. It is only through ignorance that 02° 


thinks that the soul goes out or comes into the body, say the Mayavadiné 
Their theory has no scriptural authority. : ) ; 
x 





DIZE cy pene ct es 
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SÜTRA II. 3. 90. 


TA RARA 1 3 12130 n 


q Na, not, aq: Anub, atom. sqq Atat, not that, namely opposite of 
Anu. xq: Sruteh, because of a Sruti or scriptural text. g Iti, thus. q 
Chet, if. a Na, not. gaq Jtara, the other, namely, the Supreme Self and not 
the jiva self. Rafa Adhikarat, because of the context or topic, 


20. If this be said that “the soul is not atomic because 
there is scriptural text contrary to that,” we reply, it is not 
so. That text refers to the Supreme Self, because that is 


the context.—238. 
COMMENTARY. 

(Parva-paksa).—The jiva is not atomic, says the Púrva-paksin, 
because in the Brihadáranyaka Upanisad he is described as infinite. The 
original text is given below (IV. 4. 22) :— 

@ AT UN ARMS Bar ast ANARA: A Y NATA MATTE. 
fusdá aa q RA: AQ E < RATA Ar Tar 
ANAT SAIL qq ASAT qq qatqe ANS aq ga Ut Ərer- 
amara aaa qa aga ARRIAGA AAA 
fier qərar cata aa coa: case | 


And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pránas, the ether within the heart. Init there reposes the ruler of all, the Lord of 
all, the king of all. ‘He does not become greater by good works, nor smaller by evil 
works. He is the Lord of all, the king of all things, the protector ofall things. He is 
a bank and a boundary,so that these worlds may not be confounded, Bráhmanás seek 
to know him by the study of the Veda, by sacrifice, by gifts, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 


mendicants leave their homes. 
Here the Atma is described as Mahat or great, it therefore cannot 


be small or atomic. This objection is raised in the first part of the 


Sútra and the answer is given in its second half. 
(Siddhánta).—The Atma referred to in this Sruti is not the Jiva 


átman, but the other or the Param Atman, because the topic here is of 
the Supreme Self, and not of the individual soul. No doubt the subject 
is started in the Brihad-áranyaka Upanisad, 1V. 3. 7, by the following 
description of the jiva self :— 

maT ae aise Rata: O Catia: qaw: sr sara: AAA 
Seagal aad dE ae EN yaa wraafamata qe 
BATT | : 


Janaka Vaideba said :— Who is that Self?” 
9 
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Yajñavalka replied :—“ He who is within the heart, surrounded by the Pránas 

(senses), the person of light, consisting of knowledge. He, remaining the same, wandors 

along the two worlds, as if thinking, as if moving. During sleep (in dream) he transcends 


this world and all the forms of death (all that falls under the sway of death, all that ig 
perishable.) i 


Yet in the middle IV. 4. 13, the topic started is that of the Supreme 


Self and consequently the word Mahat refers to Param Atman and not 
to the Jîva. The passage is given below :— 


E A sere a o 
Gd El HA AA TR: A 8 SH TA || 23 |l 
Whoever has found and understood the Self that has entered into this patched- 


together hiding-place, He indeed is the creator, for He is the maker of every thing, His 
is the world, and He is the world itself. 


This verse and the verses which follow it all describe the Supreme 
Self and consequently the word Mahat used in one of these verses (LV. 
4. 22) cannot refer to the jiva-átman but shows the greatness of the 
Supreme Self. To understand the whole argument, those verses are also 
given below :— 


ta asa far a AA a a qaqRrgcaara 
AUR GATO aha i te ARALAR RIASAM | tam 
JA + TAT ATAA I| S II aenga Aaa: RaT A RAT 
MR ARTEA, N R | afar Ta aaa ATA R- 
fea: | aAa aa reas RARE | 29 II MUA maga TA 
aT BT ma J nar fas: | à RIFA JUURIA || LE I Ha Aag- 
qe Ae rara Aaa A a agate E aa a A! 
CHIANG AAN AI TL ATT =a ARPA Il RO l 


a a ara wi pa oer Mara RETA 
R RRT N RR N 


14. While we are here, we may know this; if not, I am ignorant, and there 16 
great destrugtion. Those who know it, become immortal, but others suffer pain indeed. 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 


16. He behind whom the year revolves with the days, Him the Gods worship 28 the 
light of lights, as immortal life. 
f 17. Hein whom the ñve beings and the ether rest, him alone I believe to be the 


f Self,—I who know, believe Him to be Brahman ; I who am immortal, believe Him to be 
| immortal. a 


| ‘hae 18. They who know the life of life, 
Sl of the mind, they have comprehended the 


10. By the man alone it is to be perceived, there ja in it no diversity. He who 
perceives therein any diversity, goes from death to death 


20. This Hternal Being that can never be way 
pea roved, i in one 
only ; It is spotless, beyond the other, the Unborn Sell, great saa eke 


i d 
the eye of the eye, the ear of the ear, the min 
anciént, primeval Brahman. 


pea 
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21. Leta wise Bráhmana, after he has discovered Him, practise wisdom (meditation). 
Let him not seek after many words, for that is mere weariness of the tongue, 


SUTRA Il. 3. 21. 


CASSIS A RIRI N 


erez: Sva-gabdah, its own word, the very word Anuor atom. saram 
Unmanabhyam, on account of the measure: or comparison, @ Cha, and. 


21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also given in-the 
scriptures.—239. 

COMMENTARY. 

In the Mundaka Upanisad, IT. 1. 9, already quoted before, the word 
“Anu” is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its measure or size. The word 
Unmána means “measuring a thing by comparing it with another.” 
Thus in the Svetásvatara Upanidad, V.9, we find the following com- 
parison :— 

MAALATA NAA AAA Y | 
aT sa: < ARA S arrears Beara || | 
The jiva is to be known as part of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and mukta. 

The word “Anantya” in the above verse does not mean infinity but 
deathlessness, namely Mukti. The word “Anta” means death. The con- 
dition of deathlessness is called “ Anantya.” These two scriptural texts— 
the direct statement of the Mundaka Upanisad, and the simile of the 
Svetagvatara Upanisad show that the soul is atomic. 

If it be objected that soul being atomic must be confined to a parti- 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

SOTRA II. 8. 22. 


ARA WRIA 


wfaiy: Avirodhah, non-conflict, non-contradiction. «YH ww Chandana- 
vat, like sandal-wood. 
99 There is no contradiction, because the sensation 
is felt as in the case of sandal oil —240. 
COMMENTARY. 
A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives all that is going on throughout the world. Thus it is in the 


Brahmánda Purana :— 
juanma et ERE Ter asia | 
quí ara wcrc gasas: | 
This soul though of the size of an atom pervades the whole body, just as the drops 
of Hari Chandana, placed in a particular part of the body, pervade throughout the body 


with their pleasant sensation. 


Soul dwells in the heart. Š. 
SUTRA 11.3. 28. - 


TACT AAMANT a AATSAMMATT TS TE Raid 


mara Avasthiti, residence, abode. “4Qsarq Vaisesyat, on account of 
specialisation. fa Iti, thus. Hg Chet, if. q Na, not. =pgyuaara Abhyupa- 
gamat, on account of acknowledgment, on account of acceptance, Ef Hridi, 
in the heart. É Hi, because, 
93. Tf it be said, “the sandal drop has a particular 
abode, while the soul has no such abode; and therefore it 
isnot atomic ;” we say this is not so, because it is acknow- 


ledged that the soul has a particular abode, namely, in the 
heart.—241. 
; COMMENTARY. 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil isnot to the point. This objection is answere 
by the latter part of the Sútra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture, distinctly mention that the soul resides in the 
heart. ‘Thus in the Prasna Upanisad (III. 6) we find :— 

efx wiw ART 
The Soul is in the heart. 

In the next Sútra, the author shows his final opinion, declaring that 

though the soul is atomic, it can perceive sensations all over the body, 


through its rays; as shown in the case of a flame; and even thus there 
would be no conflict. | 


SUTRA II. 3. 24. 


Guna 12131280 
unat, On acc : iae Y ' ; qe 
Aloka-vat, like light, ount of its quality (of intelligence). ar Và, or. gral | 
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24, Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays.—242. . 

COMMENTARY. 

The soul, though atomic, pervades the whole body by its attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Gita (XIII, 33) :— 

AMT AA TAT HA TA ATCT AR N 
As the one sun illumineth all this universe, so the soul illumines tho whole of this body. 

You cannot say that the rays of the sun are particles detached from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will be constantly losing its mass and decreasing in size; but this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In the 
case of gems, we know that no material particlesare given out by them. 


Their light is their quality, and not any portion of their substance. 
Note.—This theory is however now an exploded one. The rays, of the sun are really 
particles of matter, so light that they cannot be weighed. The Joss of the sun's mass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light which is really a substance of the soul. The highest vesture of the soul con- 
sists of the Kárana arira and it is through the particles of this Kárana Sarira that the 
soul comes in contact with the external world, namely, its body. The Kárana Sarira is 
constantly being replenished by the matter of the highest plane. eet, 
In the above Sútra it has been shown that a quality can function in a 


place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this by 


i ion. 
another illustratio SUTRA II. 8. 25. 


RRA qar RATA R3 RM 


A istincti ifler z Gandha-vat, like the: 
Saat: Vyatirekah, distinction, difference. Tu vat, 
odour, aur Tatha, thus. f Hi, verily. adanı Dargayati, the scripture shows 


or declares, 


25. The quality may function in a place distinct 
from the thing qualified, as in the case of smell, for thus 


the scripture also declares.—243. 
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as smell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objects of which they 
are the qualities, so the sentiency, which is the quality of the soul, may 
function in head, feet, etc., namely, in places other than the heart, where 


the soul dwells. The scripture also declares this, for we find in the 
Kausitaki Upanisad the following (IJI. 6) 


ganea A TCA ATs AAT SIT Balke area sear sts 
ama A aan awa frat saram Rgn waqwan 
ATAN THAT Ke AAT ERA Talia GRAENA wae eared 
fia rarest | Š i 


Having by Prajñá (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he smells all odours. Having by sentiency taken possession of the eye, he 
sees all forms. Having by sentiency taken possession of the ear, he hears all sounds, 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all actions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by genti- 
ency taken possession of the organ, he obtains happiness, joy and offspring. Having H 
sentisncy taken possession of the two feet, he performs all movements. Having by sen aT 
ency taken possession of the brain (dhi), he generates all thoughts and perceives 
thought-forms, 

Though the smell of a flower extends to a great distance from the 
flower, yet it is not cut off from it, just as the light of a gem, like radium, 
though extending to a great distance is not cut off from the gem. 48 Wè 
find in the following Smriti. 


genia & Aura ada AATA it 
If any one finding smell in water may say, the smell is the quality of water, he a 
verily mistaken ; for smell is always the quality of earth, though it may be found a 
different places, such as in water or air. One mistakes the air or water to have gcent 
because temporarily the scent has taken these objects as its place of manifestation. 


In the Sruti we find it declared :—(Pragna IV. 9). 


ATRAS aan a wea Arar Hal rgrarar qaq: | 
A RAR orn AMA y e y 
For he it is who sees, hears, smells, tastes, 
essence is knowledge, the person, and he dwells in th 
(Doubt).—Now arises the doubt, w 
attribute of the soul is eternal or not. 


perceives, conceives, acts, he whose 
e highest, indestructible self. 


hether intelligence which 18 42 
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(Púrva-paksa'—The Párva-pakgin says, the soul is inert like stone; 
and intelligence manifests in 1t, when mind comes in contact with it. - 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep; when according to all texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind; just 
as the fire which is not the quality of the iron, manifestsin the iron when 
1t is heated in the fire. Had knowledge been the permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
intelligence were the natural and inseparable quality of the soul, then 
there was no necessity of an organ of intelligence like the mind ; for just 
as if seeing was the invariable attribute of the soul, there would be no 
necessity of an organ like the eye to perceive an object. In fact, the 
Sruti which declares that the soul has no consciousness in deep sleep, and 
the Sruti (Brihad-áranyaka IV. 5. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestructible, conflict with 
each other. Hence it follows that the intelligence is an accidental quality 
of the soul. 

(Stddhdnta)— Intelligence is a permanent attribute of the soul, as is 


own p llowing Sútra. 
shown by the following Sútra SÜTRA IL 3.26. 


AIII H 


gw, Prithak separate. gqemra, Upadegat because of teaching or state- 
ment, 


26. The intelligence of the soul is permanent, be- 
cause there is a separate statement in the scripture to that 
k ` COMMENTARY. 


In the text of the Pragna Upanisad as well as in that of the Brihad- 
aranyaka we find a distinct statement made to the effect that the attributes 
of the soul also are eternal. The Brihad-áranyaka Upanisad (IV, 5. 14) 
distinctly says that not only is the jivátman imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani- 
fests its quality of intelligence, for both being partless there can be ng 
contact between them. The intelligence of the soul becomes obscured 
when it turns its face away from the Lord, and it manifests when this 
obscuration is destroyed by turning its face towards the Lord. As we find 
in the following text of Saunaka :— 

qa a Mad AN REMITA | | 
ROTA TARTA AAA 2 
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(Govinda 
qua PAT A HATH | 

ata daa ARMAR ARS Fai WR N 

an KATMAI YU | 


TRA A HI Keer Tara FE à Ce wa N 


As by rubbing off the dust from a gem the light is not created in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself owing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed. Asby digging the earth, water, comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 


faults aré destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the jiva. 


The text of the Brihad-dranyaka Upanigad (III. 7. 22) says:— 
an Rara Rara q Prat a aq eq Ar atte 7 
RSA ARAN A ARMAR RR l ae 


He who dwells in Vijúána (knowledge, jivatms), and within knowledge, whom know- 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) within, the immortal, 


This declares that the soul is knowledge, and not the knower. The 
apparent doubt raised by this Sruti is answered in the next Sútra. 
SOTRA IL 8. -27. 


ACTUAL ARAT: STE (a 31391 


qa Tat that. qu Guna, quality, that quality or those qualities, on 
account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. EMM Saratvat, being the essence. «€ Tat, that, 
namely kuowledge, aqu: Vyapadegah, designation. MAAR prajha-vat, like 
the term Prajña, when applied to the Lord. 


97. The soul gets the designation of knowledge, be- 
cause that quality is its essential attribute, as the Lor 


A” 


Visnu 18 called Prajfia or omniscience, because it is His 
essential attribute.—245. 


COMMENTARY. 

Though the jiva is the kncwer, yet it is sometimes designated E 
knowledge, because that quality of knowledge is ¡ts essential nature. 
word ‘Sara’ means a quality which never can be discarded, which is the 
essential nature of the thing, the absence of which makes the thing pe. 
existent. The above text of the Brihad-áranyaka Upanisad no dou : 
designates the soul by the term knowledge and not knower, but it 183% 
like the other texts of the same Upanisad where the: Lord Visnu is calle 


! 
f 
| 
| 
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Truth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience; that He is not the 
Knower hecause He is called Knowledge, ete. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
sútra shows this more clearly. | 

SUTRA IL 8, 28. 


TIA A ARRANT WRIA RE 
ara Yavat, wherever, so-long as. grey Atma, the «soul, the individual 
self. eara Bhavitvat, on account of existing. * cha, and. Y Na, not. 
alg: Dosah, objection, fault. qq Tat, that, agfarg Darganat, on account of 
being seen. 


28. There is no objection in designating the soul, 
whose essential nature is knowledge, as knower also, be- 
cause the knowledge exists so long as the self exists, and 


this we observe also.—246. 
COMMENTARY. 


There is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. We perceive that the knowledge 
of the soul is co-eternal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in the case of the sun. ‘The sun and its light are co-eternal, and 
the sun though essentially luminous, is also the maker of illumination of 
others; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 
are really identical, yet they appear as two, hence their different designa- 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of knowledge to produce it. This is 


answered by the following Sútra. 
SOTRA IL 3. 29. 


qeq t= AAMT AMT WLAN 


3 ' i- ike the virile power, like the power of pro- 
ġgenftaq Pumstvadi-vat, like t 
creation. q Tu, but. we Asya, Its, namely, of knowledge. ae: Satah, of the 
existing. Rara Abhivyakti-yogát, on account of manifestation 


99. But this knowledge always exists in the soul 


even in deep sleep (though in latency) like the procreative 
12 
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ee eee 
and other powers in the child, and there is manifestation 
of it only in the waking state.-—247. 


COMMENTARY. 


The word “but” is employed in órder to set aside the objection above 
raised. The word: Na” is understood in this Sútra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do we say so? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifesta- 
tion only in the waking state. An illustration of this is seen in the case 
of virile power and others. They remain latent in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest theinselves. Similarly, the knowledge exists even in Susupti, 
though it manifests itself in the Jigrata and Svapna. The scripture itself 
shows that there is such manifestation, and that knowledge does exist 


even in deep sleep. In the Brihad-aranyaka Upanisad (IV, 3. 30) and the 
rest we find the following :— 


aa arene Aaa rere ata rara < A Rara 
farsa Aasaa q atraía asar af | 


And when (it is said that) there (in the Susupti) he does not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists even in Susupti, but it does not 
inanifest itself because there are no external objects to manifest i 
Otherwise the jiva itself could not exist in a state of deep sleep. 1618 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it coald 
never have manifested itself in the waking state, as wheu the virile 
power is not in a man, as in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, 1t is established that 

q jiva is atomic in size, has knowledge for its essential nature, and that 
ne Ë this attribute knowledge is the eternai property of the soul. 

ah thay Now the author refutes the view of the Sankhya philosophers we 
maintain the opposite doctrine, namely, that the knowledge of the gor > 
is not eternal. 2 

(Púrva-pakga).—Now the Parva-paksin says, it is appropriate to “ 
assert that soul is mere knowledge and all-pervading. It is all-pervadiné à 

because its effect is perceived everywhere. Had it been atomic it WO i 3 


not have perceived pleasure and pain in all parts of its body. Had ib 





| 
| 
| 
| 
| 
| 
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been of medium size, then it would be non-etern 
by any orthodox school of philosophers. 


(Siddhánta.)—The followin g Sûtra sets forth the Siddhánta view. 
SUTRA II. 3. 80, 


ATRAER AA WRIRIL ROR 


fra Nitya, always, permanent. qaw Upalabdhi, perception, conscious- 
ness. yaqa An-upalabdhi, non-perception, non-consciousness. qag: Pra- 
Sangah, result, consequence. WHAT Anyatara, otherwise, either of the two. 
fiar: Niyamah, restrictive rule. ar Va, or. sgat Anyatha, otherwise, namely, 
if the soul were mere knowledge and omnipresent. 


al, which is not accepted 


30. Otherwise there would be permanent conscious- 
ness or permanent unconsciousness, or else a restriction 
with regard to one or the other. —248. 

COMMENTARY. 


If the view be maintained that the soul is mere knowledge and omni- 
present, then would result the undesirable consequence that it would be 
either always conscious, or always non=conscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. It is a well known fact, that there is consciousness and non- 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge; then these two states would be per- 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but not of unconsciousness) then no one no 
where would ever be unconscious. If the soul be the cause of non-conscious- 
ness, then no one nowhere would ever be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the sense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More- 
over in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience the pleasure and pain everywhere, 
This Sútra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are ‘the results of its past Karma and 
its Adrista, which Adrista depends upon the. particnlar' thoughts and 
desires entertained by that soul. The objection raised in this Sütra 
applies to systems cognate to the Sahkhya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in all places, in 
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nm 


succession, not simultaneously; and hence the objection based on the 
souls being omnipresent does not apply to this theory. The atomic 
soul perceives the pleasure and pain, by the pervasion of its attribute 
; : y ) 
as bas already been mentioned in Sftra II. 3, 24. 
Note.—The S&akhya theory is that souls are many, separate for every body, but 
every soul is omnipresent and pure knowledge. 
| The Sénkhya Sútra, VI, 86, declares that Pradhána is all-prevading, and VI 45 that 
| the souls are many. And Sútra, VI 59, declares that the soul is all-pervading. . 


Adhikarana XIV.—The Jiva.is an agent. 


| Now the author considers the following text of the Taittiriya 
x Upanisad (II. 5. 1). 


fr a a aga A ar TS AA. 
Paria Ware | rats Tare AR a feat | TOA 
ale N 


Vijútna performs the sacrifice, it performs all sacred acts. All Devas of the senses 
attend upon Vijñtna as the great, as the oldest. If a man knows Vijñana as the great, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes. 


(Doubt)-- Now arises the following doubt. Is the soul, described 
in the above text by the word “ Vijñána,” an agent? It apparently 18, 
for the text says “Vijñána or soul performs all sacrifices,” and all the 
devas of the senses are attendant upon Vijñána. But, says the Parva 


| ° to 
paksin, the soul is not an agent, because we have the following text 
the contrary.—(Kath. II. 18.) 


aera’ frat at Ao a waqa wf war A 
masaga A EA ERA WAIT N XC li 


The Soul is not born, it dies not; it sprang from nothing, nothing A 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is 


This text of the Katha Upanisad declares that the soul is not r 
agent, but that Prakriti is the agent. The Gita also says to the Sl 
effect (111, 27) :— | 

sed: Parar ad: mai TT | 
LE SUR AS 


All actions are wrought by the qualities of nature only. The self, deluded by 98 
thinketh : “I am the doer.” 


oe So also Gita, XII. 20 :— 
HART A Ra: usada | 
qeq: gagat Areal Ragazza 1 


: | RATO 

Matter is called the cause of the generation of causes and effects, spirit 2 

the cause of the enjoyment of pleasuro and pain, 
j 


g from it 


ois 


ÓN 
at i ° 
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Therefore we have the following :— 

(Púrva-palga).—The soul is not an agent, Prakriti is the agent. 
By realizing the truth one comes to know that she is the true agent, 
while one wrongly attributes to himself the idea of agency. The soul 
is merely the enjoyer of the fruit of action, and not an agent. 

(Siddhánta).—To this Púrva-paksa the answer is given by the 
following Sútra which declares that the soul is an agent. 

SUTRA II. 8. 81. 


UI 


aat Karta, agent. IEEE Sastra-artha-vattvat, on account of the 
scripture having a purport. 


31. The soul is alone the agent, and not the Pra- 
kriti, for thus the scriptures can have a rational interpreta- 
tion.--249, 

COMMENTARY. 


The jiva alone is the agent and not the gunas of Prakriti. Why 

do we say so? Because the scriptures can have no purport if the gunas 
were the agents. In the scriptures we find injunctions like the follow- 
ing:—‘‘Let the person who desires heaven perform sacrifice.” “Let 
the person meditate on the Supreme Luminous Self,” etc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if the 
gunas were to be the agents, for if the non-sentient gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient gunas. The object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the ¿dea in the soul that certain acts are followed by certain results, and 
when that ¿dea is produced, then the soul enters upor action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakriti, which 
is insentient and consequently incapable of having any such conception. 
Therefore, Prakriti is not the agent but the soul. 


In the next Sútra the author further shows that soul is the agent. 

Note.—The following quotation from Rámánuja gives a more detailed reasoning. 

If a non-sentient thing ‘were the agent, the injunction would not be addressed to 
another being (viz. to an intelligent being—to which it actually is addressed). The term 
“Sástra ” (scriptural injunction) moreover comes from Sas, to command, and ‘commanding 
means impelling to action, Bnt scriptural injunctions impel to action through giving 
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rise toa certain conception (in the mind of the being addressed), and the non-sentient 
Pradhána cannot be made to conceive anything. Scripture, therefore, has a sense only 

if we admit that none but the intelligent enjoyer of the fruit of the action is at the san 
time the agent. Thus the Parva Mimámsa declares “the fruit of the injunction belongs 
to the agent” (III. 7. 18). 

The Parva-paksin had contended that the text “if the slayer thinks, &c,,” proves the 
self not to be the agant in the action of slaying, bat what the text really means is only 
that the Self as being eternal cannot be killed. The text, from Smpiti, whica was alleged 
as proving that the gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the samsara, the activity of the Self is due not to its 
own nature, but to its contact with the different gunas. The activity of the -gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Smriti says “the reason is the connection of the soul with the gunas, in its births, in 
good and evil wombs” (Gita, XII, 21). Similarly it is said there (X VIII, 16) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind does not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Self depends on five factors (as enumerated in 81. 16), 
he who views the isolated Self to be an agent has no true insight. 


SUTRA II. 8. 82. 


EME 


fer Vihara, play, sporting about. zyaura Upadegat, on account of 
declaration, 


32. The soul is the agent, because the scripture de- 
clares that even in the state of Mukti it has pleasant activi- 


ties.—250. 


COMMENTARY. 


In the Chhandogya Upainsad the soul of the Mukta ig thus des- 
eribed, (VIII. 12. 3) :— 


iia atacara q Aaa a shm 
"e 
Bad < saa: qaw: a aw vie rca: aa a x 
AS MGs; WLS < wa ra arc ga arameo x 
TTA AR | 9 ll x 
He through whose grace this released soul, arising from its last body, and having x 
approached the Highest Light, is restored to its own form is the Highest Person: The | 
x Mukta moves about there laughing, playing and rejoicing, with women, with carriages x 
la]! with other Muktas of his own period or of the past Kalpas. (So great is his ecstacy) that x 
eae he ee bees even the person standing near him, nor even his own body. Aa x 
HII; as a charioteer is appointed by his master to drive Z : is this Prána 
HTE appointed to drive this chariot of the body. MONE Sa al Mae x 
tae This cane that even the Mukta jiva plays about. Thus we arrive x 
atthe conclusion that mere activity i hen 
i ivit . or the 
the Mukta jivas would not have b ae AA i eenig of morona 
een active), 


alone which isthe causeof pain, or 


¿5 E but it is perverted activity 
HE to use the technical phrase o 


£ the 
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nn nL see 
Gita, “ It is the connection of the Soul with the Gunas which isthe cause 
of pain.” 
SUTRA II. 3. 33. 


R131 AN 
agraria Upadanát, on account of taking up, moving, seizing. 
33. The soul is agent because in the state of sleep it 
takes the Pránas along with 1t.—251. 
COMMENTARY. 
In the Brihad-¿ranyaka Upanisad (II. 1. 18.) we find the following : — 


a aia Ramada Y areal REZAR Tera ARTE 
tramas Reo A AU AKI Wager TET =à HATS JU TA 
aaa waa gar A Wet aa aaa | Le N 


But when he moves about in sleep (and dream), then these are his worlds. Heis, as 
it were, a great king; he is, as it were, a great Bráhmana; he rises, as it were, and he 
falls. And as a great king might keep in his own subjects, and move about, according to 
his pleasure, within his own domain, thus does the suul control the various pránas and 
move about, according to his pleasure, within his own body. 


In the Gítá also we find (XV. 8). :— 
TOC AGAR waranqa | 
DATA AIA TEMA ll 
When the soul acquireth a body and when he abandoneth it, he seizeth these and 
goeth with them, as the wind takes fragrances from their flowery receptacles. 
This shows that the jiva is an agent, because 1t takes up the Prána. 
As the magnet draws the iron, so the jiva draws the Pránas No doubt, 
the Pránas are the agents in seizing external objects. They are the agents 
In all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prana, and making it work or not work. 
There is no other agent with regard to the taking up of Prana. 
The author gives another reason in the next Sútra. 
SUTRA II. 8. 84. 


STIS My furia Area faqaq: 12171380 


aqua, Vyapadesát, on account of direction, designation. * Cha, and. 
fraa Kriyayam, in action, in the performance of sacrifices. q ‘fq Na-chet, 
if not so. fit Nirdega, grammatical construction fiqáa: Vipavyayah, differ- 
ence, opposite. 


34. The soul is an agent also on account of the scrip- 
tures directing it to perform actions. If it were not the 
agent, the grammatical construetion would have been 
different.—252. 
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COMMENTARY. 


In the Taittiriya text, already mentioned before under Sútra IL 3. 
31, the word “ Vijñána ” is used in the nominative case, meaning “the 
soul performs the sacrifice, it performs all works.” This shows that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular, I 
the word “Vijñána” there did not denote the soul, but the Buddhic 
principle, then the grammatical construction would have been different, 
It would not have been put in the nominative case, but in the instrumental 
case—instead of “ Vijñánam ” the form would have been “ Vijiianena,” for 
Buddhi is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, for there is no agency with- 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered indentical. 

An objector may say, if jiva was the agent, then he would create 
only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent. ‘This is no valid objection. Though the 
jiva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past karmas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent. 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

The scriptures—says an opponent—do not really mean to say that the 
soul is an agent, because the soul suffers pain; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per 
form full-moon and new-moon sacrifices are to be explained in a different 


| 
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The author now shows. the objections to which the theory of 


way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the seri ptural texts absurd. 
Pradhana being the agent is open. 
SOTRA IL 8. 85. 
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n QA 
CNA Uplabdhi-vat, like perception, like the case of sentiency or nop- 
sentiency as in Satra IL 3. 20. wea: Aniyamah, want of determinateness, 
want of definiteness. 

35. If the soul were not the agent, then there would 
be indefiniteness of all activities, just as in the case of con- 
sciousness, if it were all-prevading —253. 

COMMENTARY. 


In the previous Sútra (II. 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it were omnipresent. On similar 
reasoning it can be shown that if all activities belong to Prakriti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakriti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 


or in not producing experiences in any soul. 

Note.—As air is all-prevading, any vibration in air such as sound, produces the same 
sensation in all persons, similarly Prakriti, being all-pervading, any activity in or of 
Prakriti will produce the same expericace in all souls, and any ingctivity would stop the 
activity of a!l souls. 


You cannot say that the activity of the Prakriti in a particular 
locality would only produce experience in that soul, which is in proximity 
with it, and notin another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakriti, will 
experience the activities of Prakriti, wherever it may be active, for its 
proximity with Prakriti is present everywhere. 

SÚTRA II. 8. 36. 


URETA WR AEA 


UR Sakti, power, faqeaarg Viparyayat, on account of difference or inver- 
sion. 


36. If Prakriti were the agent, then there would be 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to Prakriti. 
—254. 


COMMENTARY, 
If Prakriti were the agent and not the soul, then the Power of 
enjoyment which is attributed to the soul, must be attributed to Prakriti, 
for enjoyment always is experienced by the agent, and not bya third 


Person. There is no such vicarious punishment or reward. If a man 
11 
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does an act, he experiences its result, and not a third party. If Prakriti 
be the agent, there is no reason why the soul should be the enjoyer. In 
the Svetasvatara Upanisad (I. 8) the existence of the goul ig established, 
because it enjoys the fruit of its action. Ifthe soul were not the agent, 
that argument also will be invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

SUTRA II. 8, 87. 


AHATAATTTE H< 131391 


#rarfq—garars Samadhi-abháyat, on account ot the absence of Samadhi. 
sr Cha, and. 
d7. If Prakriti were the agent, then there would be 
the absence of Samadhi also.—255. 


COMMENTARY. 


The theory that Prakriti is the agent is open to this objection also, 
that under it Samadhi itself becomes impossible ; and consequently there 
can be no release, because Samadhi is the instrument of release. Now 
Samadhi consists in the realisation of the idea ‘I am separate from Pra- 
kriti” If Prakriti were the agent, then the Prakriti would have to formu- 
late this notion, “ l am separate from Prakriti,’ which would mean “I am 
separate from myself.” Now Prakriti cannot formulate any such notion, 
because it is non-intelligent ; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity Bo 
far as Mukti is concerned. They admit. that it is the soul which by Li 
effort of Samadhi realises its difference from Prakriti and thus gets Mukti. 

PN But if the soul were absolutely inactive this effort of realising Samádhi 


would be impossible for it. Lence it follows that the soul alone is 
the agent. 





Adhikarana XV.—A ctivity is an essential attribute of the x 
soul, though it may not be always actually active. 
Now the author 


| shows by an illustration, that the soul is active by 
its inherent power, as 


well as by employing instruments. 
SUTRA Il. 3. 88. 


Ta T AMAT ARII ac h 


war Yatha, as. « Cha, also, and, wg Taksa, the carpenter, gaa Ubha- 
yatha, in both ways. ae 





_ — > 
So, —— 
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38. The soul is active in both ways like unto the 
carpenter.—256. 
COMMENTARY. 


As a carpenter is agent in the act of carpentry through the medium 
of his instruments such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and grasping them in 
his hands, so also the jiva is an agent in a two-fold sense. It works 
on the external world indirectly through the: instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the pránas. 
In other words, the soul has double agency, one through the prána, 
the other by seizing hold of the prana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is 
attributed to Matter and not tothe Soul. It is because importance is 
given to the instrument, therefore, it is said that the gunas act and not 
the jiva. Thus, as in ordinary language, one may say that the axe cuts, 
etc., such phrases are figurative only, and as there is preponderance of 
gunas in such acts, so the action is attributed to the gunas. In fact, the 
Gita declares it clearly that ““re-incarnation of the soul in good or bad 
family is regulated by the use it has made of its implements, namely 
the gunas.” (Gita, XIII. 2}) :— 

qeq: Talent È ym Tales | 
RY JU ANA AAA | | 
Soul, ruling matter, useth the implements (gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(gunas). 

This explains those passages which declare gunas to be the agent, 

such as the Gita, ITI. 27 :— 


THe: annA Ta: HAT ARTE | 
E HASTA AAT I 


All actions are wrought by the gunas of nature only. The self, deluded by egoism, 
thinketh: “I am the doer.” 


If the soul is the real agent, why does the above verse say that the 
man who thinks himself to be the agent is a fool? And why is this 
repeated again in verse, XVIII. 16 :— 


a ate macra HAS q q: | 
AAA < wale FART: II RR N 


That being go, he verily who—owing to untrained Reason—looketh on his Self, which is 
isolated, as the actor, he, of perverted intelligence, seeth not. 
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The reply to this is that every act has five factors. The man who 
Wee ignores the four and thinks himself to be the sole agent, is called in these 
nai verses a fool, one of perverted intelligence. The five factors are mention- 


ed in the same (XVIII. 14.) 
TRE TAT Ha R A YU | 
ha, Rifa guar 8a Sars AA LR h 


The body, the soul, the various organs, the divers kinds of energies, and the Supreme 
Lord also, the fifth, are the five factors in all acts. 


We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book we find thst 
the soul does perform act, for the sake of getting mukti. IF the soul could 
perform no action, no direction could be issued to it to exert for salvation. 
Such as we find in the Gita, XVIII. 65 :— 


WHAT AT ARA AUN TÜ TAERE | 
aaa a à serra BATA l 


Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 
thou shalt come even to Me. I pledge thee My truth; thou art dear to Me. 


So also IX. 34:— 


WHA AR ARMA AMA At ASHE | 
AAAI RATATAT RATAT: || 39 l 


On Me, fix thy mind ; be devoted to Me, sacrifice to Me; prostrate thyself before 


Me; harmonised thus in the Self, thou shalt come unto Me, having Meas thy supreme 
goal, 


Sc also XVIII. 55 :— 
AFA AAA ATT ATA | 
TAT AT TTA ATA ea TIT | Gs I 
"H | By devotion he knoweth Me in essence, who and what I am - having thus known Me 
ESI iN in essence he forthwith entereth into the Supreme. 

These verses show that mukti is for that soul only which performs 
the act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed such as II. 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the Gitá 
has already established that the agency belongs to the soul, and the soul 
must.enjoy or suffer the good or bad effects of its deeds. This also © 
plains how the saints or devotees are said to perform no action, though 
they are ordered to worship the Lord. The great Saints, the Bhagavatas 
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not only worship the Lord in this world, but in heaven also after they 
have attained mukti; but their worship is considered to be no action in 
the ordinary sense of the word; for they worsnip without any taint of 
gunas, and their devotion is of pure spiritual energy, and: the gunas are 
completely submerged in their case, and play a very subordinate part. 
Referring to this we find in the Bhagawata Purana the following :— 


SAH: RCRA TTP TNT SAT | 
aaa: Rata Pay it saqma: | ` 


The Sattvic agent is he who performs all acts without attachment to the gunas, 
the Rájas a agent performs all acts blinded by his attachment to the gunas, the Tamasic 
agent has no memory, and performs all actions ignorantly, while the Nirguna agent is he 
who does every act with perfect resignation to My will. 


The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or gunas, as says the Gita very 
clearly (XIII. 20) :— 


Matter is calléd the cause of the generation of canses and effects ; Spirit is called 
the cause of the enjoyment of pleasure and pain. 


Though pleasure and pain always co-exist with gunas, yet they 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the gunas do not predominate in these sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the Sruti 
also declares the same (Prasna Upanisad, IV. 9. 


ay È Ter MST ss od 
TWA MAR AREA II <. II 


For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter. 
A material particle once in motion, is always in motion without any power 


of stoppage unless some external force comes In. 


—s ss ih 


in 
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Adhikarana XVI.—Soul in its activity is dependent 
on the Lord. 


Now another doubt is raised as regards this activity of the soul. 
(Doubt).—Is this activity of the soul self-dependent or dependent on 
another ? 
(Púrva-paksa.)—lt is self-dependent, because injunctions and pro- 
ji hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says 
“let a person desirous of heaven perform sacrifice,’ “let a Bráhmana not 
drink wine, and let him forsake all sins,” ete., it means that the soul is 
independent in its activity, for orders are addressed only to those who of 
their own free volition and thought have the power of entering on an 
action or refraining from an action. 
(Siddhânta).—The soul is not independent in its activity, but depends 
on the Highest Self, as-is shown in the following Sútra :—- 
SOTRA II. 3. 39. 


WY A: 12131321 


qua Paràat, from the Supreme Lord g Tu, but. qx: Tat sruteb, 
on account of this being declared by scriptures. 


39. But the activity of the soul is from the Highest 
Lord as its cause, because the scriptures declare it so.—257. 
COMMENTARY. 


The word “ but ” is employed in order to remove the doubt raised by 

the Parva-paksin. The activity of the soul proceeds from the Highest 

ii Hh Lord as its cause, Why do we say so? Because the scripture declares it 
i i j . to be thus. Such as “ The Lord is within all, the ruler of all creatures.” 
iene “Who dwelling in the jiva-átman is different from jiva-Atman, whom the 
jiva-Atman does not know, whose body the Jiva-átman is, who rules the 
jiva-átman from within, He is thyself the Inner R 

So also in Kausitak Upanisad III. 8 -— 


qq; Wat AY wa AAA š AAA ara Fa Hala 
a anar MAITE 1 


For the Lord makes him whom he wishes 
deed ; and the same makes him, whom He wish 
deed. 


uler, the Immortal.” 


to lead up from these worlds, do a good 
es to lead down from.these worlds, do a bad 


E All these texts show that the Lor 
the soul. 


d is the highest motive power of 
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Let it be so. Tf the agency of the soul is de 


pendent on the Highest 
Lord, then all injunctions and 


prohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by the Spirit within. 


The seriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 
To this objection the following Sûtra gives a reply. 
SUTRA II. 8. 40. 


a 1212120) 


a Krita, made. gag Prayatna, effort. «Y: Apeksah, having regard to, 
with a view. q Tu, but fafga Vihita, ordained, injunction. safe Pratisiddha, 


prohibited, YA: A-vaiyarthya-adibhyah, on account ol! non-meaning- 
lessness. 


40. The Lord makes the soul to act having regard to 
the effectimade by it, so that injunctions and prohibitions of 
the scriptures may not become meaningless.—258. 

COMMENTARY. 

The word “but” removes the doubt raised. The Lord causes the 
Jiva to act in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Hence the above objection is no longer yalid. The differ- 
ent fruits, which the souls experience are the results of the differences of 
their actions good or bad, just as the different fruits which the trees 
produce are the results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree, like the rain. The seed is the 
particular cause of the particular kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, ete., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. 'Phe result is that the good or bad experiences are the 
consequences dependent upon the actions of the soul and not the arbitrary 
act of the Lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for his acts. Therefore, 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so? Because otherwise the injunc- 
tions and prohibitions of the scriptures would be meaningless. 

The words “Adi, etc.” in the Sútra Suggest that the grace and 
Punishment of the Lord are also not arbitrary acts, but regulated by the. 
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actions of the jiva. It is only in this way that scriptural commands do 
not become purportless. [f the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their authoritativeness 
and the responsible agent would be the Lord Himself. In the Kauditakt 
Upanisad it is certainly said ‘the Lord makes-him whom He wishes to 
lead up do a good deed, etc.’ There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “ wishing to 
lead up” means the grace of God and impelling a jiva to good deeds. 
Similarly, the phrase “wishing to lead down” means punishment and 
impelling a jiva to perform evil deeds. If the jiva was like an automa- 
ton, then the grace and punishment would have no meaning with ' 
regard to his actions, nor could the charge of cruelty brought against the 
Lord be answered in that view of the case. Therefore, soul is a respon- 
sible agent, though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can do nothing. 
Thus there is a complete reconciliation of the two views. 





——— 


Adhikarana XVII.—The soul is a part of God. 


Now the author in order to strengthen the view set forth in the 
previous Sdtras teaches that the jiva is a portion of Brahman. In the 
Mundaka Upanisad, III. 1. 1., we find the following :— 


‘BT GIO AY Taran Bam q Tread | 
area ers ARANA tl Š N 


Two birds, inseparable friends, cling to the same tree. One of them eats the sweet 
fruit, the other looks on without eating. 
This reference to two birds in this verse is evidently to the Lord 
and the jiva, to the God and the soul. 


(Doubt).—Here arises the doubt, Is the Lord Himself the jiva, appear- 
ing as such owing to the limitations of Maya, or is the jiva a part of the 
HERNIE Lord dependent on Him, invariably related to Him, but separate from 
ri Him, like the rays of the sun ? 

HN (Púrva-pakga).—The Púrva-pakgin says the Lord Himself limited 
by Maya is the jiva. Assays the Atharvan Sruti (Brahma-Bindu Upant- 
sad, Verse XIII) :— 

TULIN UAM s> TUT | 

ar MA Ass TZANA MATTA: | 23 Il 


Asa space enclosed in a jar rema.ns in its own place even when the jar is moved to 
another locality—for itis the jar that is moved and not the gpace, orasa jar enclosing 
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a space may be broken into pieces but the space remains the same and is not destroyed, 
so is the soul like space. 


The Srutis like “ Thou art that,” etc., also become harmonised in 
this view of the case, namely, that the soul and the Lord are identical. 
(Siddhánta).—The soul and the Lord are not identical as shown 
by the following Sútra :— 
SUTRA IL 8. 41. 


a CA 12131820 


| 
| 
| 
| 
| gq: Amsah, part. «mar Nana, many, multifarious, difference, SIVAN es 
Vyapadegat. on account of the declaration, gequr Anyatha, otherwise. «y Cha, 
and. RH Api, also ara Dasa, servant. (aaa Kitava, gambler. «FR Adit- 
vam, and the rest, ayra] Adhiyate, record, më Eke, some (texts). 
| 41. The soul is a part, because the Lord is described 
| as having manifold relations with the soul, and also because 
some texts record him as identical with Brahman, like 
slaves and fisherman, etc.—259. 

COMMENTARY. 

Jiva is a part of the Supreme Lord like the rays of the sun, which 

| are separate from it, but which continually aceompany itand which in 
a way are dependent upon it. Why do you say so? Because the scrip- 
| ture describes the manifold relations of the soul with the Lord. Thus 
in the Subála Upanisad we hear “One God Náráyana is the creator, is ` 
| the destroyer, is the Divine, is the mother, is the father, is the brother. 
is the abode, is the refuge, is the friend, verily He, the Nárayána, is the 
goal of all.” So also in the Gita, IX. 18 :— 
TRAY TE AR Fares We FEA | 
TT: THA? QUA PT AAA II 22 i 
The Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda- 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator the jivais the created. Heis the ruler the 
other is the ruled. He is the support the other is the supported. He is the 
Lord the other is the servant. He is the lover the other is the beloved. 
He is the object of attainment the other is the attainer and so on. On 
the other hand the Atharvan Sruti also describes Him in another way, 
namely, His unity with jiva, showing all-pervasiveness by which He 
pervades the jtva, and thus the jiva is looked upon as identical with 


¿AS 
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i | Brahman. In other words, the texts declare both the difference of the Lord : 
| | and the jiva, and His unity with the Jiva in the sense of its pervading 

| the Jiva. Thus the following text. 


SET STATA AÀ Phera: | 
. Brahman are the slaves, Brahman are these fishermen and Brahman are these gamb- 
lers, etc. 

These declarations of unity would not be possible, if there were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, the fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 

| Nor can it be said that the Lord limited by Máyá is transformed into 
| slave, fisherman, etc. 


Note.—The jiva is said to be a part or amsa, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct ternis. Brahman is the creator 
soul the creaced, Brahman the ruler soul, the ruled, etc. While there are equally con- 
trary texts, which declare Brahman to be identical with every sonl, whether that of a 
slave, a fisherman or a gambler, etc. How are these texts to be reconciled? Some texts 
declare Nánátva or difference, others declare Anyathá or non-nanátva or unity. According 
to Bádaráyana the reconciliation consists in considering the soul as an amsa or part of 
the Lord, for in that view only, it is possible to consider it as different from the Lord, 38 


well as non-different from Him, 

The soul is not a part of Brahman in the sense of a piece of stone 
cut off from a rock by the chisel. Jiva is not in that sense a cut off por- 
tion of the Lord, for if it were so then it would contradict all those texts 
whith declare Brahman and soul to be incapable of division, and not 
liable to any change. Therefore the jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahman, sepa- 
rate from Him, but related to Him, as the created, the ruled, the supported, 


| | etc. The subordinate relation of the soul to Brahman is established by 
Mi the fact that all energies of the sou] are fro 


lide m the Lord. Assays the 
Smriti (Visnu Purana, Book VI, Ch. 7, verses 61—64) :— 
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lower than this and is called the Ksetrajña Sakti, and third the material energy called 
the Avidyá or karma energy. 

The word ara used in this Sútra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of the moon. This definition of ama or part does not transgress the 
definition which says “ part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance.” Thus Brahman as possessor of all energies 
ig one entire substance, while jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to - 
Brahman. In other words, the word amga or part is to be taken in the 
sense of subordinate. When we say “ jiva is a part of Brahman ” we. mean 
“jiva is subordinate to Brahman.” 

The statements that the human soul is like 8 space enclosed in a jar, 
not different from the space outside the jar are to be reconciled by holding 
that when the limiting condition or Upadhi is destroyed then there is the 
union of the two. It does not mean absolute identity. The phrases like 
“thou art that,” etc., also declare that “ the thou” is dependent upon 
“the that,” for all its functions. In other words the sentence “thou art 
that” means “all thy functions are dependent upon Brahman.” In fact all 
the previous texts and illustrations of the Chhándogya Up. show this to be 
the real meaning of the great saying “thou art that,” it has no other 
meaning. Consequently it follows that the jtva is different from the Lord 
and this difference is manifest, for one is the ruler the other is the ruled, 
one is omnipresent the other is atomic and so on. The opposite view that 
the jîva and the Lord are identical cannot be fairly deduced from the sCrip- 
tural texts. In support of this view that the jiva is a part of Brahman in 
the sense of being subordinate to Him, the author now quotes a Vedio 


Sruti. 
SOTRA II. 8. 42. 


NRI? 4 
aaa Mantravarnat, because of the desnription given in the sacred 
mantra, 


42. The jiva is a part of Brahman because the mantra 


also describes it to be so.—260. 
COMMENTARY. 
Even the Rig Veda, X. 90. 3, declares :— 
SS IO YET | 
qa añ arca AN pç n 


= A — A 
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Such is His greatness, yea the Lord is even greater. All souls constitute one quarter 
of Him. His immortal three quarters are in Heaven. 


| This mantra, which is to be found in the Chhándogya Upanisad, IU, 
x 12. 6, declares distinctly that all jivas constitute a Páda or portion of 
Brahman. In fact the word Pada and amsa are identical. Both mean 
| “a part,” or “a portion.” This mantra uses the word ‘ Sarvá-bhátáni” in 
MI the plural number, while in the Sútra the word Amsa is in the singular 
number. The singular here is used in a generic sense to denote all souls, 
Incidentally it may be mentioned that the souls are many as declared in 
this mantra. In other places also singular must be taken as denoting the 
whole class, thus asin Sftra, lI. 3. 19, the word “ Atman” is used in the 
singular number, but denotes the whole class of jivátmans.. 


SUTRA II. 8. 43. 


sf q RRA WALZ 3 N 


att Api, also. w Cha, and. àa Smaryate it is so written in the Smriti 


43. The Smriti also declares the soul to be a portion 
of Brahman.— 261. 


| COMMENTARY. 
| In the Gitá XV. 7, we find :— 


| Aa mA aga aaa: | 
| A ARANA ERAN 1 O I 


A part of me verily has become the jiva in this world of jivas and is eternal. It 
draweth round itself the senses of which the mind is the sixth, veiled in matter. 


The Lord has used the word “eternal ” in the above showing that the 
jivas are eternal and not fictitious portions like space enclosed in a Jar. 
Here also the word ama is used showing that the jiva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 


ai In the Padma Purana the essential nature of the. jiva is more defini- 
| tely stated :— 





quel arate 

ao type TE Š 1 l 

ACUSA Sra: Te: IATL E | 
EA AA AAA y 9 | 


The jtva is an intelligent, receptacle having intelli : ‘tu it is the gi 
. of sentiency to ita various vehicles and is as Saa es its anally, 


eo 
ond Prakpiti, It is not born, it is not 8% 






ver 





— — n -- — 
/ 
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to modification, it has one form, unchanging in. its essence, It is atomic, 
having the quality of pervasion and consisting of knowledge and bliss. 
by the word “ I," is unchanging, is the witness and eternal. It ig incombustible, uncleay- 
able and can neither bo wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter “Ma” denotes 


the jiva called also the knower of the field. It is the slave of the Lord but of no one else 
ever. 


and eternal, 
It is designated 


The words “ possessing these attributes and the rest” 
other qualities of the jiva not definitely mentioned in the above extract, 
such as the jiva is an agent, the enjoyer, the self-luminous, eto. Luminos- 
ity 1s of two kinds according to the difference of the substance and the 
quality. The first depends: for its enkindling on its own self, the second 
is the particlar substance which is the cause of enkindling himself as well 
as another. Such is the Self or jivatman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like Jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self. 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-conciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, which the light has not. Therefore, it 


is said that the soul illumines itself, is selfluminous and of the form of 
intelligence, 


refer to the 


Adhikarana VIT[.—The Avatáras like fish, etc., are not part 
of Brahman but Brahman itself. 


As a digression the author here considers the subject of Avatáras. 
In the Gopálatápani Upanisad it is said (page 195. Thirty-two Upanisads, 
Ananda Agram Series.) 
Tat Tait TAT: Hea CST LAA a Ar RrarËr | 
a Gee Gaia NAT qa Wear Rata N 
There is one ruler, all-pervading, the Lord Krisna, the adored of all and though one 


Shines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 


Similarly in the Visnu Purána it is said (1.2.3.) :— 
SS RS E ll 
fra grieta it 3 l 


Salutation to that Lord Vignu whose essential nature is one as well as many, who is 


both subtle and the gross, who is both manifest and unmanifest, who is the cause of 
Balvation, 
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Here the Lord is called as one, in the sense of being the whole, and 
is called as having many forms, in the sense of having taken many Arta- 
| kala Avatáras. 
| (Doubt.;—Now the doubt arises. Are these Arnga-kala Avatáras 
portions of Visnu, in the same sense as the jiva isa portion of the Lord 
or is there any difference? 
| (Piirva-paksa).—There is no difference between the jivas and these 
| Amsa Avataras, for both are argas or parts of Brahman, and as such there 
is equality of attributes between them. 
(Siddhánta).—This is not so, as shown in the next Sútra. 
SUTRA IL 8. 44. 


TATIANA ü Q (3 199 


qarama Prakaga-adi-vat, like light and the rest. # Na, not. Taq Evam, 
thus. qu: Parah, the highest, the supreme, the Avataras like the Fish, etc. 


44. The supreme avatâras like the Fish and the rest, 
are not thus arngas of Brahman as the jiva is ; like the light 
and so on.—262. 

COMMENTARY. 

Though denominated by the term Arsa, the avatáras like the Fish 
and the rest, are not amgas in the same sense as the jiva is said to be. 
The word améa, applied to the avatáras, means the entire Brahman. This 
the author explains by the example of “light and the rest . Ag sun 18 
said to be light, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a different meaning from the word light 

| applied to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly though the nectar and the wine are both liquids, 
| and are equally termed liquids, yet they are not the same; in the same 


way the avatáras and the jivas, though athdas of Brahman, yet are not 
_ the same. 


= BÛTRA IL 8. 45. 

ct BRT TN RVR LRA 

petit’. efa Smaranti, the Smritis declare. w Cha, and. 

outa 45. The Smritis also declare the same.—263. 
COMMENTARY. 


In the Mahávaráha Purana we read as follows :— 
eatararta Año ef x ata reat | 


oo yy | 
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——ansə—n 


aa AWAY He: iaa misa | 
Erratas SA AAA ARALAR y Q a 
q Teagan qe aaa e = | 


The amsa is used in two senses, (1) the amga or part of one's ownself and hence iden- 


tical with himself, (2) a part separate from one’s ownself. The first called Svámsa ig. 


absolutely identical with the whole, of which itis a part. It haus all the powers, the nature 
and the condition of the original; there is not the slightest difference between it and its 
prototype. The second called Vibhinna Amsa has lesser power, lesser energy, lesser 
attributes than the original. The Sva-am ias are all full of perfect attributes and free from 
all defects. 


The sense of the above is this :—In the Bhagavata Purana it is said, 
“these avatáras are the partial manifestations (ama kala) of the Supreme 
Person, but Krisna is the Lord Himself.” This verse does not mean that 
other Avatáras, like the Fish and the rest, are In any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and ‘are not 
amsas in the same sense ás the jivas are the argas of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 


different powers, just like the crystal and the rest, which show different, 
attributes at different times. When the Lord in his Avatéra manifests all 


His powers, then He is called a full Avatára, but when He manifests only 
a portion of His powers, then he is said to be a partial Avatára. In His 
avatára as Krisna, all the six powers were fully manifested, but in other 
avatáras, a fewer number of these powers were shown forth, and hence they 
were called amga kalás. It may be illustrated by the example of a great 
professor, who is master of all the sciences, and who is, therefore, called a 
perfect master; but when he addresses a lower class of intellects, he may 
nol expound to them all the six Sástras, but only a particular portion ; 
and in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Krisna, the infant sucking at the breast of mother Yasódá, that we 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet. 
heavenly music which turns the head of even the wisest Gods like Brahmá 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion and the rest. 
These attributes are fully mentionéd in the tenth Skandha of the Bhagavat 
Purina. The Lord in His manifestation of Sri Krisna was attended by all 
His energies. like Radha and the rest, as described in the Purusa Bodhin} 

ruti. But in His other avataras, like those of the Fish and the rest, He 
did not bring down all His energies, nor did He manifest all His attributes. 
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But these avatâras were identical with the Lord and though called argas, 
they were not parts of Brahman in the same sense as Jivas are said to be 
His parts. In the Rik-parisista the various powers of the Lord ure fully 
described. 


The author now adduces another argument to prove the same con- 
clusion. 


SUTRA II. 8. 46. 


Fda Wen tara AURA 2131 ee N 


Agar Anujña, permission (to do gocd or bad deeds). Hence activity, 
qí Pariharau, exclusion, cessation from activity (1.¢., Mukti or Release), 
agama Deha-sambandhat, on account of connection with a body. saquat 
Jyotir-adi-vat, as in the case of light and so on. The word jyotih means ‘eye.’ 


46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connec- 
| tion with bodies, but not so in the case of the avatáras. The 
| Jivas are like light in the eye (depending for its vision upon 
the activity or cessation of the light of the sun).—264. 
COMMENTARY. 


Though the jiva is an amga of the Lord, yet on account of its con- 
nection with Avidyá from beginningless time, and on account of its con- 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the avataras like Fish and 
the rest. On the other hand, they are described as the Lord and as 
I uninfluenced by their bodies which they assume. Thus there isa great 
HT: difference between the avatáras and the jivas. 
ae The word permission means inciting a person to do good deeds, 
i We as we find in the Kausitaki Upanisad, that the Lord makes him whom 

| he wants to raise up do good deeds, etc. (Kausitaki, III. 8.) 

The word exclusion means cessation from work (good or bad), hence 

Mukti, as we find in the texts “knowing Him one transcends death.” 


As an illustration of this, the author says, “itis like light and the 
rest.’ The word ‘light’ here means 


‘eye’ or the power of vision. ` 
the eye, though a part of the sun, is yet manifold on account of its relation 


with the various bodies, and as it depends for its activity on the per 
mission of the sun, and ceases to be active when the sun does not permit 
it; in other words, the vision depends on the presence or absence of the 
light of the sun, so the jivas depend for their activity or release on the 
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permission or will of the Lord. Butthe Avatáras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the jivas 


and the avatáras. 
SUTRA II. 3. 47. 


RARA ü Q 1 3 1 Von 


grua: Asantateh, on account of non-connectedness or non-perfection. 
= Cha, and. xa: Avyatikarah, want of confusion, 

47. Thejiva is incomplete and hence there is no 
possibility of confusion between the jiva and the avatara. 
—265. 

COMMENTARY. | 

The jiva is incomplete and not perfect like the avatára, hence it 

can never be confounded with the avatára, like the Fish and the rest. 

The jiva is atomic in size and hence non-full; as we find it described in 

texts like that of the Svetadwatara Upanisad, V. 9. which says “the jiva 

is to be known as part of the hundredth part of the point of a hair.” 
While the avatáras are declared to be full as in the text :— 

e ° e 
: qike quiza | Tre qina UAM l! 
That (the root of all avatáras) is full, this the (visible avatára) is also full, from 
that full this full emanates. Taking away this full from that full the fall still remains 


behind. 
The Pfrva-paksin had adduced the reason for holding the jiva to 


be identical with Avataras, because of the epithet ‘ amsa being applied 
to both. The author shows in the next Sútra the logical fallacy in the 


reasoning of the Púrva-paksin. 
SOTRA II. 8. 48. 


gma TAN 4131981 
arma: Abhasah, fallacy, ga Eva, mere. & Cha, and. 
48. The reason for holding the jiva and the avatáras 


to be similar is a mere fallacy.—266. 
COMMENTARY. 
The reason adduced by the Párva-paksin to prove the similarity 


of the jiva with the avatára is that both are equally designated by the 
(of undistributed middle) in 


word ‘arga.’ There is a logical fallacy BO 
this argument. The reasoning may be fully set out. in this form :— 
The jiva is a part or amsa of Brahman—the avatára is a part or 


athda of Brahman ; therefore the jiva is an avatára. 
2 
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It is the same reasonin 
fully thus :— 


All dogs are animals—all men are animals; therefore al] dogs are men, 
The word ‘cha’ in the Sútra implies that other illustra 
fallacious arguments may also be g 


iven here. Thug though 
the ether are both substances, yet we cannot infer th 


similar; or as existence and non-existencé 
cannot infer that therefore both are similar. 
fallacy of undistributed middle in all these rea 

The conclusion, therefore, 
the avatára means the non 
while the same word when 
Divinity. 


g the absurdity of whioh is apparent to every body it stated 


tions of such 
the earth and 
at both are therefore 
are both categories, but we 
In short, there lurks the 
sons, 

is that the word ‘aria? when applied to 
-manifestation of the entire Divine powers, 
applied to the jivas means subordination to 





Adhikarana IX. —Jivas are not all similar and equal. 


Having thus finished the di 
context about the attributes of 
the following text. (II. 5. 13) 


Pasante agat at ean eras | 
THR Saag uan Uther: wat Artery | 


Sclousness among all the consciousnesses, 
many Jivas, the tranquil-minded ones who 
, get eternal happiness, but not the others, 

(Doubt). This text shows that the jivas are many, but have all 


the same attribute of being eternal and intelligent. Are they therefore 
all similar ? 


(P 4rva-pakga). The Parva-paksin Maintains that because all jivas 


possess the same -attributes of eternality and intelligence ; therefore. 
they must be all similar. 


(Siddhanta).— The jivas are not all similar as shown in the next 
Sútra, 


gression, the author now takes up the 
the jivas. In the Kathopanisad we find 


SUTRA II. 3, 49, 


la 131981 


Faura Aniyamat, on account of 
n-Similarity, 


Similar, because their karmas 


COMMEN TARY. 


ood in this Sûtra from Sftra II. 3. 44. The 
the saine kind 


of pleasure and pain, because 
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though their essential nature is the same, yet on account of the variety of 
their karmas, they are all different in their experiences, etc.. The karmas 
or adristas are beginningless. The Jivas have different adrigtas, in this 
sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 


Sútra. 
SOTRA II. 3. 50. 


AAA Jaq NR 13 i ven 


mraeg Abhisandhy-adisu, in regard to their purposes and the rest, 
wf Api, also. = Cha, and. qu Evam, thus, 
50. And thus they are different with regard to their 
inclinations and the rest.—268. 
COMMENTARY, 

The differences of desires and hatreds are not final causes which 
determine the differences of the jivas; these desires and inclinations, 
loves and hatreds have for their cause the adristas of the jivas, and thus 
adristas are the final causes which determine the differences of the jivas. 
Desires and inclinations are only the secondary causes. The word ‘cha’ 
in the Sútra indicates that the momentary differences also between the 
souls are to be explained on similar grounds, 

If it be said that the differences between the jivas rise from the 
differences of environments in which they are placed, in favourable en- 
vironments like Svarga and the rest, or in unfavourable environmenst like 
the earth, etc.; to this also we reply that it is not so. For the environ- 
ments themselves require a cause behind them. The next Sfitra explains 
this. 

i SUTRA II. 3. 51. 


mR RAA UR 13 199 N 


maura Pradegat, on account of locality or environments. wí Iti, thus. 

Ya Chet, if. q Na, not. samata, Antarbhavat, because of being included or 
Comprehended. 

öl. If it be said that on account of the differences of 

environments there is caused the diversity among the souls, 

we reply it is not so, because the differences of environments 


are comprehended under adrista.—269, 
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ÑO O N 


COMMENTARY. 


The souls are placed in heaven or hell, in favourable or unfavour- 
able environments owing to their different karmas or adristas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the adristas of the soul. For it is observed that two 
jivas placed under exactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless adristas of the jivas. 


Here ends the third Pada of the Second Adhyáya of the Govinda 
Bhásya on the Brahma Sfitras. 


SECOND ADHYAYA 


FourtH PADA. 


ARIAT HMATATAT AGATA AAA | 
dar are TAT ST BAT AAA: I 


O, God, (the sportful one, who.creates the prána), born of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my life-breaths and senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so, that they may change their course and follow the path of virtue. 


Adhikarana I.—The pránas have their origin from 
Brahman. 

In the third Pada, the author has reconciled the conflict of the texts 
regarding the origin of the various elements. In the fourth Pada he 
reconciles the conflicts of the texts regarding the super-elements, namely 
the pránas. The pránas are divided into two classes, namely the pránas 
strictly so called, and the pranas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called pránas ina secondary meaning. 
The five pránas known as prána, apána, vyána, samana and udána are the 
principal pránas. Among these the author first takes up the eleven senses, 
which also are called pránas in a secondary sense. 

We find in the Mundaka Upanisad TI. 1. 3. the following :— 

CASITA At Aa: ARA a || ë aaa Y Ra 
ETRE l 


Erom this is born Prána, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 


(Doubt).—The origin is mentioned here of the senses. Is this 
origin to be taken in a metaphorical sense, like the origin of the souls ; 
or is it to be taken in its literal sense, like the origin of ether, etc. ? 

(Piirva-pakgin).—The Púrva-paksin says that the pránas have no 
origin, for they are eternal, like the Jivas ; and existed even before cre- 
ation. ‘The following text shows this :— 


WISI CAN area Aare: Pe agreniaie sew ara A WAST 
ar & A mN x Ma aay ETA: | 
Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Rigis indeed were that Non-being, thus they say. And, who were those Rigis? The 
pránas indeed were those Risis. 
This text shows that the Risis existed before creation and the Risis 


in the plural number are explained by the text to mean the pranas. Hence 


Í 
Í 
a 
| 
| 
| 
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the senses existed before creation and have no origin. 
Mundaka Upanisad, quoted above, showing th 
must be taken in a metaphorical sense. 

(Siddhánta.)—The prán 
Sútra. 


The text of the 
at pránas have an origin, 


as have origin, as is shown in the next 


SUTRA II. 4.1. 


TH TIT 0 Q 1 9 | ° ll 


aat Tatha, thus, for the same reason. star: Pranah, the pranas, 


1. The pranas also originate in the same way as ether 
and so on.—270, 
COMMENTARY. 

As ether and other elements originate from the Supreme Brahman, in 
the same way do the pranas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts. also show that from the Supreme Lord come out the pránas, 
manas and all the senses. The text of the Mundaka Upanisad , II. 3, 1, 
already. quoted above clearly shows this. The origin of the prána is not 
to be taken in a metaphorical sense, like the origination of the soul. For 
the jivas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects. 
Therefore, the origin of the jivas mentioned in some texts have rightly 
been explainedin a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 


Prakritic matter and with regard to them the origin is to be taken in its 


primary sense. This being so, the word Risi or Prana mentioned in the 
text quoted by the 


Párva-paksin is to be. interpreted as meaning Brahman, 

and the Prana here means the Omniscient Lord, the Great Lisi or the Seer. 
But in the above text the word Prana is in the plural number, how can 

it refer to the Supreme Brahman ? The word Risi also is in the plural 


number therein. The plural number is to be taken in a secondary sense; 
as we find in the next Sútra. 


SUTRA Il. 4. 9. 


2138120 
Y. Samaa Asambhavat, on account of impos 

sibility. 

2. The plural number as applied to Brahman must 


be taken in a secondary sense, because it is impossible that 
Brahman should be many.—271. 
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—— =s 


COMMENTARY. 


The plural number is figurative only, because the Lord being 
essentially one, and there not being many Lords; the plural number is 
not literally applicable to Him. Of course, He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the stage of the world; orlike a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “ who essentially one appears as manifold,” “reverence to Him 


who is one and yet manifold.” 
SUTRA II. 4. 3, 


TERA URII N 


‘wa Tat, that, namely Brahman, mæ Prak, before (creation.) ma: Sruteh 
on account of the sacred text, y Cha, and. 


3. Because before creation, the texts declare that 
Brahman alone existed.—272. 
OOMMENTARY. 


In pralaya; there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 


Note.—In Pralaya the matter is resolved in Brahman's tamas sakti and does not retain 
its nature as Matter. The jivas also are resolved in Brahman, but in a different sense. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower ; but as they do not manifest 
Or appear outside as bees, but are in the heart of flower ; the flower only is said to exist. 
This is the merging of the jivas in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in pralaya,-and as they do not appear as jivas; the Supreme 


Brahman is said to be the only entity existing then. 


The author gives another reason to show how the word Prana is here 
to be interpreted as meaning Brahman. 
SUTRA IL 4. 4. 


SNIZI A 


mea Tat-púrvakatvat, having for its antecedent that, because 
beforé creation, ara: Vachah, of speech, of name, the Bráhman in His subtle 
energy. 


4. Because the Speech existed even before the cre- 


ation of Pradhána and the rest.— 273. 
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COMMENTARY. 


The word Speech here means names of all objects other than Brah- 
man. The ‘V&ak’ or the Word existed even before the creation of the 
Pradhána and the rest. Jn that state of pralaya, there did not exist any 
objects having name and form. Consequently there did not exist any 
instruments, namely, any senses. 

The pránas, therefore, as meaning senses, did not exist then, conse- 
quently the word Prána in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form.-—(Brihad-áranyaka, I. 4. 7.) 

ai MARRAS AS AMARA 
xfer nS N | 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “ He, called so and so, is such a one,” 


Therefore, the sense is that the Pranas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II.—The senses are eleven. 


Note.—The author now attempts to reconcile the number of the senses. The Púrva- 
paksin says the senses are seven and he relies upon Katha Upanisad, VI. 10, where the 
senses are said to be seven. He also relies on the text of Brihad-dranyaka, IV. 4. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses—whether they are eternal or created—the 
| author now reconciles the conflict as regards the number of the senses. 
| The following text shows that the senses are soven.—(Mundaka Upanisad, 
| II. 1. 8). 

; _ 
ga mm: ma TEMES: afta: qa TAT: ll 
Ga CA Stat AG ca nra arar eat: =m qa I! < l 


The seven sense-currents are produced from Him, with their corresponding sora 
perceptions, the seven kinds of objects of perception, the seven co-relations and thes 
i seven organs in which move the sense currents. For the purpose of producing knowledge 
the seven are placed in every human being. 


The following text shows that the senses are eleven, (Brihad-8r82° 
yaka Upanisad, III. 9. 4). 


a aa aa aenea vf | zital 

He asked: “Who are the Rudras?” - Yajñavalkya replied: “These ter nd 
breaths (pránas, the senses, ie. the five jñanendriyas and the five kgrmendriyas» ° 
Atman, as the eleventh. When they depart from this mortal body, they make US 
(rodayanti), and because they make us cry, they are called Rudras. 
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| 
| (Doubt).—Are the senses seven or eleven? 


(Púrva-paksa).—The senses are seven and the author shows this 
in the following Sútra of the Púrva-paksa. 


SUTRA IL 4. 5. 


TaN NATE ü R 19 1 N 


aH Sapta, seven, we: Gateb, on account of the going. Fresa 
Vigesitatvát, on account of the specification. x Cha, and,’ 


5. The senses are seven because the seven senses 
accompany the departing soul and because the text also 
i specifies these seven.—274. 
COMMENTARY. 
The senses are seven only, because we find scriptural text showing 


that the seven accompany tbe departing soul. Thus the Kathopanisad, 
VI. 10, enumerates these seven senses. 


UT WATRS Malet ACA AE n 
afaga a RSE ararg: qcat TR u Lo N 


| 
| 
| 
| 
x 
| When the five organs of perception, along with emotions are at rest and apart from 
| their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-Vision). 

This text of the Katha-Upanisad describes the condition of Yoga 
and specifies the senses as Jñánánl or the senses of perception. The 
seven senses are the five well-known ‘senses and Manas and Buddhi. 
These are the only senses of the jiva. The so-called five Karmendriyas 

| hands, feet, speech, etc., are called indriyas or senses in a secondary 
meaning only ; because they do not accompany the departing jiva and 
because they are of smaller use to him. 

(Siddhdnta).—To this Pfrva-paksa the author answers by the 


following Siddhánta Sútra. 
SOTRA II. 4. 6. 


¿ARE Radsat qaq ü < u 


garga: Hastadayah, hands and the rest. g Tu, but. fea: Sthite, while 
abiding in the body. wm: Atah, therefore. x Na, not, wag Evam, thus. 


6. But the hands and the rest are also senses, so long 
as the soul abides in the body, therefore it is not so that 


the senses are seven only.—275, 
8 o 








398 VEDANTA-SÚTRAS. IT ADHVAY A. [Govinda 


COMMENTARY. 


The word ‘but’ sets aside the Púrva-paksa. 
on must also be considered as pránas, though not inclu 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, 
and because they have different functions. Thus in the Brihad-aranyaka 
Upanigad we find that hands, etc., are also called senses. (III, 2, 8.) 


Rett Š RR BAT AA =à BURT N < a 


The hands are one Graha, and these are seized by work as the Atigraha, for with 
the hands one works work. 


The hands and go 
ded in the Seven. 


The above text thus enumerates more than seven senses, and so 
we cannot say that the senses are seven only. In fact, they are eleven, 
namely the five senses of perception, the five organs of action and Manas 
as the eleventh. The word ‘Atm&’ as used in the Brihad-aranyaka 
Upanigad, III. 9. 4, means the inner organ or the Antahkarana. 

There are five objects of perception, namely sound, touch, form, 
taste and smell, to perceive these there are required five senses called 
the five organs of perception, namely the ear, the skin, the eye, the 
tongue and the nose. Similarly there -are five actions namely speech, 
seizing, locomotion, excretion and reproduction. So there are required 
five organs to perform these five kinds of action and which are the hands, 
the legs,.the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be 
an organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future ; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant. This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in Brihad-áranyak8 


- Upanigad, I. 5. 3. 


SAA ARA RA ar za | 


Desire, representation, doubt, faith, want. of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 


¡Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahamkára and Chitta. Manas is the faculty of representation, Buddhi 
is that of determination, Ahamkára -is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ 
it is a unit, with a diversity of functions, Thus the senses are eleven. 
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== 
Adhikarana ITI.—The elevn Indriyas are atomic. 


(Doubt).—The author now considers the question of the nature and 
size of the senses. Are these senses all-pervading or are they atomic ? 
(Párva-palcsin). —The Púrva-paksin says that the sensés are all-per- 
vading, because we can hear sounds at a distance and see objects far off. 
(Siddhánta). —The Siddhanta view, however 
| atomic, as shown in the next Sútra 
| SUTRA IL 4. 7. 


| AQT URIJO N 


HU: Anavah, minute atoms. s Cha, and, indeed, verily, 
7. The senses are verily atomic.—276. 
COMMENTARY. 
The word ‘cha’ has the force of certainty. It means that the seuses 


| are not all-pervading, but atomic. The eleven pránas are indeed atomic. 
Note.—These are the so-called permanent atoms of the Theosophists. A graphic des- 
cription of these is to be found in Chapter IV of ‘The Study in Censciousness’ by Mrs. 
Besant. 


| The reason for holding the senses to be atomic is to be supplied from 
| the previous Sútra, which declares that the soul is atomic because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Brihad-éranyaka Upanisad, V. 4. 2) declare that the soul is accompanied 
by the senses when it goes out; and when the soul takes a new body 
the senses accompany ittoo. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates; 
whether to regions physical or super-physical. The hearing or seelng 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words by the 
expansion of their qualities. As the jiva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the 
ministers of the jiva and surround the jiva, but pervade the whole body 
through their qualities. This Sútra thus refutes the doctrine of the 
Sankhyas who maintain that the senses are all-prevading. 


rere e+ ee. — ~ 


- —-— e +e. 


, 18 that the senses are 


Adhikarana IV.—The chief Prana has also an origin. 
In the Mundaka Upanisad, II. 1. 3, we read :— 
CET NTA Aa: TATA | N 
< aria gaat ered arta y 
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From Him (when entering on creation) is born prána, 
ether, air, light, water, and the earth, the support of all. 


(Doubt.)—The above text evidently refers to the chief prána. The 
question therefore arises, does the chief prána come out of Brahman like 
the jiva or does it originate from Brahman like the ether and other 


elements? Ifit comes out like the jiva it would be eternal, otherwise it is 
a creature and hence transient. 


mind, and all Organs of senses 


$] (Pûrva-pakşa.)—The Pûrva-pakşin maintains that the chief prána has 
| no origin, because of the Sruti which declares this prána verily does not 
| rise, nor does it set. TO the same effect is also a Smriti text :— 
a 4 ° 
aa THA RTT STRAT aw | 
aru fra mal MUET AÀ | 
Birth and death, entering the body or abandoing it, have only reference to the body. 
lt is body which is born and dies and it has no reference to the chief prána. 
Note.—The ordinary phrases such as, the prána has entered, the prána has gone out, 
really do not mean that the prána has an origin or that it is destroyed. They are to be 
explained in the same way, as the jiva has entered the body, the jiva has gone out. 


Hence the Pfirva-paksin maintains that the prána is eternal like the 
jiva, and has no origin. 
(Siddhánta.) —The next Sútra declares that even the chief prava has 
an origin. 
SÚTRA IL. 4. 8. 


ABT ü R 139181 
a: Sresthah, the best, the chief prana. * Cha, and. 
8. The chief prana has also an origin.—277. 
COMMENTARY. 


| The chief prána originates like Akasa and the rest, betause the above 
| text of the Mundaka Upanisad distinctly uses the word ‘Jayate Pránab, 
the chief prána is born. Moreover, having regard to the promissory 
statement of the Mundaka Upanisad ‘ He created all this, we must infer 
that pràņa also is created by the Lord, otherwise the general proposition 
‘He created all this’ would not be accurate. This being the case, the texts 
that declare the chief prana is not created are to be interpreted in a meta 
phorical way. The chief prana is called the best, because it is the cause of 
the maintenance ofthe body. The going out of the chief breath is follow- 
ed by the decomposition of the body. The separation of this Sútra from 
the last is in order to carry the Anuvritti of the word “chief prána ” Into 
the next Sútra. The word “chief prána” is to bo supplied in that Sútra 
m order to complete the sense, and not the word ‘ Anayadcha.’ The next 
SQtra refers to the chief prana and not to the pránas in general. Had the 
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present Sútra and the preceding Satra 7 
it would not have been possible tor 
alone into the next Sútra. 


been enunciated as one Sútra, 
cad the Anuvritti of the chief prana 


eee 


Adhikarana V.—The chief Prana is not air. 


The author now examines the essential nature of the chief Prana, 

(Doubt).—Is this chief Prana nothing else but air or is it the vibration 
of air, one of the activities of air or is it air that has assumed some special 
condition on account of its having entered the animal body ? 

(Púrva-paksa). —The Púrva-paksin maintains that the chief prána is 
nothing but external alr, because the Brihad-áranyaka Sruti declares :— 
(Brihad-áranyaka Upanisad, III. I. 5.) 

MA NT: < A N 

That which is the prana that is verily the air. The full text is given 
below :-— 


Yajiiavalkya said, “ By the Udgatri priest, who is Vayu (the wind), who is the breath. 
For the breath is the Udgátri of the Sacrifice, and the breath is the wind, and he is the 
Udgátri. This constitutes freedom and perfect freedom. 


Or the mere air may not be called Prana, but that particular modi- 
fication of air which performs the function of respiration in animal bodies 
is prána. Thus prana is either air, pure and simple, or it is that parti- 
cular motion of air which we find in inhalation and exhalation, for prána is 
not applied generally to mere air. 


(StddhGnta).~-To this Púrva-paksa, the next Sútra supplies the 
answer. 


SUTRA II. 4. 9. 


TAR TIM NU RARE 


a Na, not, arq Vàyu-kriye, air or the function of air. qa% Prithak, 
Separate. sqaure Upadegat, because of the teaehing. 


9. The chief Prana is neither air, nor any function 
of air, because the text enunciates it separately from 
alr.—278. 

COMMENTARY. 

The highest Prana is neither Air nor any motion of it. Because in 
the Mundaka text quoted above “from Him there is produced Prana, mind, 
and all sense organs and Vayu, etc.” shows that Prána and Vayu are not 
identical, for they have been separately mentioned. Jf Vayu and Prana 
were identical, then there was no necessity of mentioning these separately, 
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If Prana was merely a function of Air, still there was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of the functions of fire and other elements, side by side 
with these elements, as separate things. The text of the Brihad-Granyaka 
Upanisad “That which is Prana is verily Vayu,” intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 


The Sánkhyas hold that Prana is the common function of the 
senses. In the Sánkhya Sútra, II. 21, it is declared :— 
AAIARLU Za: AUT: GT I| 21 39 |l 
The five Váyus (prána, apána, etc.) are the modifications in common of the three 
internal instruments, namely of Buddhi, Ahawkára and Manas. 
This opinion of the Sahkhyas is not correct because Prána being one, 
cannot have conflicting functions, like those of the various senses. 


Adhikarana VI.—The chief prána is also an instrument 
of the soul. 


In the Brihad-áranyaka Upanisad it is said that when speech and 
other senses are asleep, Prana alone remains awake ; that Prána alone is 
untouched by death, Prana is the absorber, it absorbs all the senses like 
speech, etc. ; that Prana is the great protector, it protects all lower pranas 
as the mother...protects her children. 

Note.—The reference to the Brihad-áranyaka Upanigad appears to be incorrect, it is 
rather in the Prasna Upanisad that we find similar references (Prasna II. 18., 111.-3.), in 
fact the whole of the Second and Third Prasna has reference to this chief prána. 

(Doubt.)— Is this chief prana an independent entity residing in this 
body like the jiva or is it merely an instrument of the jiva helping 
it. 

(Pérva-paksa).— Prana is an independent entity dwelling in the body 
along with the jiva, because the texts declare his manifold perfections. j 

Note.—This Púrva-paksa is really the view of Sri Madhya. According to him, Prana 18 
a separate entity and dwells in the body along with the soul. This chief Prána, corres- 


ponds with the Christ principle of the Gnosties. All souls dwell in Christ and the 
Christ dwells in the Lord. Madhva quotes Vayu Para na in support of his view :— 


ATACA Geass TTT | 
è ~ ~ 
Yea: TM TETE < <: AURA EN ATE ATA lI 
The elemeuts, human senses, the sacred Scriptures and all this world came forth from 
the Supreme Prana (Christ), the Supreme Prana came out from the Highest Lord, but the 
perfect Lord is without a cause. 
This trinity of God, Christ and Soul is more in harmony with the occult teachings, 
than the exoteric expositions of these Batras. 





| 
| 
| 
| 
| 
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(Stddhánta.) —The Práva is not an independent entity, but subsi- 
diary to the jiva, as is shown in the following Satra. 


SÚTRA IT. 4. 10. 


Aquitag aag eng: ye 1 9 | 9° N 


“guarra Cnaksur-a l'-vat, like the cye and the rest, 
Tat-saha, 


taught. 


q Tu, but. qq—-az 
along with them. UCA SistyAdibhyah, on account of being 


10. The Chief Prana is also an instrument of the jiva 


like the eye and the rest, because it is taught along with 
these organs in the Scriptures.—279, 


COMMENTARY, 
The word ‘tu’ removes the doubt. 
jiva like eye and the rest. Why do we s 
relating to the controversy between the prána and the senses; the prána 
is described as one of the senses of the jiva. Things having similar 
attributes are always taught together, as the metres called the Brihad- 
rathantra, etc. (See Pradna Upanisad II Pragna; and also the Chhándogya 
Upanisad V. 1. 1., etc.) 
The word ‘Adi,’ etc., used in the above indicates that the word 
‘Prana’ is also used in the sense of sense-organs. As we find in the 


sentence, * whatever is verily this chief pràna, that is verily this middle 
prana.”’ 


Prana is also an organ of the 
ay 80? Because in the section 


The prana is enumerated along with the senses, in order to indicate 
that it is not independent. 


Adhikarana VII - The Chief Prana is the prime minister 
of the soul. 


If the chief prána is an instrument of the soul, like the eye and 
her organs, there must be some special funetion of the chief prane, 
by which it assists the soul. But we do not find any such function 
glven to this chief prana, for there are not mentioned twelve senses but 
Only eleven. Had the chief prána been one of the senses, then it would 

ave been said that the senses are twelve. Therefore there is no simi- 
larity between the senses like the. eye, etc., and the chief prána. 

This objection is answered by the next Sátra. 

SOTRA IL 4. 11. 


ARTS + AFA RRA W211 vey 


the ot 
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K ÑO 

Jarama, Akaranatvàt,on account of its not having any special function 

or activity. @ Cha, and. 4 Na, not. «amy: Dosah, objection, fault. qar 
Tatha, thus, fè Hi, because. aqaa Dardgayati, declares, shows. 

11. There is no objection to the chief prana being a 
sense, though it has no special activity, for the scriptures 
declare it to be so.—280. 

COMMENTARY. 


The word ‘and’ has the force of but here, and is employed to re- 
move the doubt above raised. The word “karana” in the Sútra means 
activity. Though the chief prána is not useful to the Jiva in any special 
way, like the senses of sight and hearing, etc., yet that is no serious 
objection to its being an instrument of the soul, because it is of the 
greatest help to the soul, by being the support of all the other senses. 
Not only does it support the senses, but it is the organising life of the 
body, and hence of the greatest importance to the Jiva. Because we thus 
find in the Chhandogya Sruti Chapter V., Khanda I., verses 1 to 5. 

Ax Bea ST gs< ae Aga g Š wea vale mM aa Wee 
>T BT | R l 


He who knows verily the Oldest and the Best becomes himself the Oldest and the 
best (among his peers). The chief Prána is indeed the Oldest and the Best. 


X g š akg aw a g carat wale arava ARTS | 2 Il 
He who verily knows the Best of the Dwellers, becomes the best of the residents 
among his own people. (The Prána working through) Agni is indeed the Best of the 
Dwellers. 


ate Š ft aq of w RS Ara saqiq 
RIET Wa R 


He who knows the Firm Stay, stays firmly (as he desires, either) in thig world or 
in the next. (The Prana working through) the Surya is indeed the Firm Stay. 


me Š aac aed eam qas dare argues A TF 
ETA 4 YN 


we d 
He who knows the Success, succeeds in (getting all) his desires, both divine 2D 
human. The (Prána working through) Indra indeed is the Success. 


Arg A ara Aqua E carat wafer mar 6 at AAA N S ll 
He who verily knows the Refuge, becomes a refuge of his people. (The Prá08 

working through) Rudra is indeed the Refuge. j 

This shows that the chief prána is also an: instrument of the Jiva. 
The senses like the eye, ear, etc., are as if officials of the Jiva, and help 
him in his enjoyment and activity, but the chief prâņa is his prime 
minister and assists him in his highest functions, and in the attainment 
of all his desires. 
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Adhikarana VIII.—The chief Prana has five functions. 


We find in the Brihad-áranyaka Upanisad (I. 5. 3). 


That which is Vayu that is the Prana, and this Vayu is fivefold, prána, apána, vyána 
udána and samána. : 


(Doubt). —Are these five pránas, apánas, etc., separate from the 
chief prána or merely modifications of it? 

(Púrva-pakga).—The Púrva-paksin maintains that they are separate 
from the chief prána, because they have got separate names and because. 
they have separate functions. 

(Siddhánta). —The following Satra, however, refutes this view. 

SOTRA II. 4. 12. 


ARA salted URL Lez 


Tagta: Paficha-vrittih, having five functions. ima Manovat, like 
the mind. sqqezay Vyapadisyate, it is designated. 


12. The chief Prána is designated as having five 
functions like the Manas.—28L1. 


COMMENTARY. 


The Prána, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to the diversity 
of the organs through which it works. The Chief Prana, therefore, is 
designated by these five names of prána, apána, etc. These five are 
consequently the five aspects or functions of the Chief Prána, and not 
Separate from it. The difference of nomenclature is owing to the 
difference of their activities. There is ne essential difference in their 
nature, and the word prana is a common name for them all. (As one 
energy of steam by moving different machines such as a printing press, ' 
the fan, the drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the chief Prana 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the Brihad-Aranyaka Upanisad 


which says that these five are verily Pranas. (I. 5. 3). 
The prána, the apána, the vyána, the udána and the samána all that is breathing is 
Préna only. 


It is just like the functions of the mind mentioned in the same text. 
The full text is given below. (Br. Up., I. 5. 3). = 
AARIS ARNAN qr MG ATAMAAK LAT ATA WTATAGT ATT 
TAT maqa anita sar Ga Waker AREA GT ARA aca 
4 
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| TIME RRA RA q ARA ose RA mas 
SS a SETA: 


AAA TTS MM TATA ST STATA AMAT AATA: UA: y 

When it is said, that ‘he made three for himself,’ that means that he m 
speech, and breath for himself. As people say, My mina was elsewhere, I did not Bee ; 
my mind was elsewhere, I did not hear,’ itis clear that 2 man sees with his mind and 
hears with his mind. Desire, representation, doubt, faith, want of faith, memory, forget- 
falness, shame, reflexion, fear, all this is mind. Therefore even if a man is touched on the 
back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeedis intended for an end or 
object, it is nothing by itself, 

The prána or up-breathing, the apána or down-breathing, the vy4na or back 
the udána or out-breathing, the samána or on-breathing, all 
(prána) only. Verily that Self consists of it 
breath. 


ade mind, 


-breathing, 
that is breathing is breath 
; that Self consists of speech, mind, and 


Here though the names and the functions are different, yet desire, 
| purpose, doubt, etc., are all forms of mind and not different from it, but 
| only modifications of it ; so Prana, Apana, ete., 

of the Chief Prana. . 

The word ‘ Manovat’ may also be explained as “according to the 
mind having five functions as taught in the Yoga philosophy.” As the 
five functions of the mind are not different from the mind, so the five 
functions of the prána are not different from the prana. 


are merely modifications 





Adhikarana IX.—Thé Chief Prana is also atomic. 
(Doubt).—Is the chief prana all-pervading or is it atomic ? 


(Péirva-pakga).—The Chief Prana is all-pervading as the following 
Sruti describes it. (Brihad-áranyaka, 1. 3. 21 & 22). 


| RE ses qw Gree METI: I VE il 
| TYS qq Sq qr à TAT at aa ace: a ada <q cr 
SA RT Gat arisa Ga RARA: as Gala dada GAGA 
| ae: SS ara waft a aaa à y 22 | 


| He (Chief Prána) is also Brahmanaspati, for speech is Brahman (Yajur Veda), and he 
| is her lord ; therefore he is Brahmanaspati. ; 


He (Chief Prana) is also Sáman (the Udgitha), for speech is Sáman (Sima Veda), and 


| 
I! 
| : that is both speech (sa) and breath (ama). This is why Sáman is called Sáman. 

f 22. Or because he is equal (sama) to a grub, equal to a gnat, equal to an elephant, 
I ' equal to these three worlds, nay, equal to this universe, therefore he is Sáman. He who 
| a thus knows this Sáman, obtains union and oneness with Sáman 

t UY r ° e > ° 

Hees This shows that Prana is all-pervading as itis the same in all the 
AE three worlds. | 

| 
i 
i 
| 


i Ta (Siddhânta).—The Chief Prâna ig atomic as shown in the next Sttr 
get 
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SUTRA II. 4. 18. 


AUT 2121 92 N 


aa: Anub; atom, atomic, * Cha, and, 
13. The Chief Prana-is also atomic.—282, 
COMMENTARY. 


The Chief Prána is also atomic, because the text declares that it 
passes out of the body along with the jiva. Had it not been atomic, the 
passing out would be inappropriate regarding it. The Brihad-áranyaka, 
IV. 4. 2, says that the Chief Prána also passes out along with the jiva. 


CASA qudlengtataae a Renga < <a en- 
qátaR + aqdergiataak < ana a AJA gR- 
aak a eaen aR =+ Rerardrengee tre uan mate aa 
TARA ate RAR ar qt asa s i 
Arsa a UA = Rea a < fra 
Aa & Rama AREA JAIN T | 2 | 


He has become one, they say, he does not see. He has become one, they say, he 
does not smell. He has become one, they say, he does not taste. He has become one, they 
Bay, he does not speak. He has become one, they say, he does not hear. He has become 
one, they say, he does not think. He has become one, they say, he does not touch. He 
has become one, they say, he does not know. The point of his heart becomes lighted up, 
and by that light tho Self departs, either through the eye, or through the skull, or through 
other places of the body. And when he thus departs, life (the chief prána) departs after 
him, and when life thus departs all the other vital spirits (pránas) depart after it. He is 
conscious, and being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
` former things. 


The all-embracingness ascribed to Chief Prana in the text quoted 
by the Párva-pakgin must be interpreted to mean only that the life of all 
living and bréathing créatures, depends upon the Chief Prana. 


Adhikarana X.— Brahman as light is the inciter of pránas. 


In the gruti “ when the speech and other senses are asleep, the prána 
alone keeps awake,” we find the function of the Chief Prana. In the text 
“ these senses are seven in which the pránas move about,” we find the 
function of the secondary pránas. 

(Doubt).—The question arises, do the senses along with the prána 
Perform their respective functions of their own motion, or is there some 
other Being who moves these pránas to activity? Are these the Devatás 
who are the moving spirits of the pránas or does the jiva move them or is 
it done by the Supreme Lord ? 
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| (Púrva-palga).—The Púrva-paksin maintains that the pránas move 
of themselves, because they are endowed with energy of action, or the 
Devatás may be the movers of pránas. As we find in the text “ Agni 
becoming speech, entered the mouth, etc.” (Aitareya Upanisad, IT. 4.) Or 
the Soul may be the mover of prána, because the prána is subsidiary to the 
| jiva, and is an instrument with which it experiences pleasure and pain. 
| (Siddhánta).—The Supreme Brahman is the inciter of Prána and not 
| .the Jiva or the Devatás. 
| SOTRA II. 4. 14. 


MATAME Y ATAAAT NRBR N 


walfa: Jyotir, of fire and the rest, the Supreme Brahman called the light, 
El Ady-adhisthanam, the Chief Ruler. q Tu, but. qq Tat, that state- 
ment of rulership. amaata Ámananat, on account of being so described, 


14. The Light is the prime mover of the pránas, be- 
x cause the text so describes it.—283. 
COMMENTARY. 


The word ‘ but’ is used in order to remove the doubt. The Great 
Light, namely the Supreme Brahman, is the first ruler or the Chief inciter 
of these pránas. The affix ‘lyut’ in the word ‘adhisthanam’ has the 
force of agency here. Adhisthinam equal to Adhisthata. Why do we 
say so? Because in the Antaryámi Brahmana of the Brihad-áranyaka 
Upanisad we find the Supreme Lord as the ruler of the Chief Prána as | 
well.—(Brihad-aranyaka, III. 7. 16). 

a: ore RA URREA Z wer ora: WAC q: UAT 
TAIT A Tara | 


x ow 
I He who dwells in the Prana, and within the Prana, whom the Prána does not ike 
| whose body the Prána is, and who pulls (rules) the Prana within, he is thy Sel, 
puller (ruler) within, the immortal. 


This and similar texts of the same chapter show that the Supreme 
Ruler is the Brahman, though the secondary rulers are the Devas and the 
human jivas. Prána of itself can have no motion, because it is inert 
matter. 


.. - 18 
The jiva also rules the pránas, in order to get experiences, 28 ? 
shown in the next Sfitra. 


SUTRA IL 4. 15. 


MUN WATT NVI Vi evn 


nugar Prana-vata, by the jiva, by the soul having or possessing the 
pránas. em Sabdat, on account of the scriptural text, 





— 
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15. The soul controls the Prána for its own en]oy- 
ment, because there is scriptural text to that effect.—984. 
COMMENTARY. 

The Soul is called Prána-vat because the pránas belong to it. The 
soul rules the pránas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so? Because there is a scriptural text 
declaring the rulership of the jivas over the pránas.—Brihad-£ranyaka, 
II. 1. 18, says :— 

a AER Š areq STHRATAT AUN AUR HE 
SAUNAS PIS A YU Aerie arate la A RIN aqua 
IAEA SA TR <à Tot aa RARA N RE N 


But when he moves about in sleep (and dream), then these are his worlds. He is, 
as it were, a great king; he is, as it were, a great Bráhmana; herises, asit were, and he 
falls. And asa great king might keep in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowed with 
intelligence) keep in the various senses (pránas) and move about, according to his 
pleasure, within his own body (while dreaming.) 

To sum up; the Devas and the Jivas both rule the senses, in 
subordination to the over-lordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supreme 
Lord hy His mere will, empowers the Devas and the Jivas to act as 
subordinate rulers. 


To this rule there is no exception as will be shown in the next 
Sútra. 
SUTRA II. 4. 16. 


aa a frag tl Që l 


ata Tasya, of this, «y Cha, and, fàgrerg Nityatvat, on account of the 
permanence or eternity. 


16. And on account of the eternity of this (relation- 
ship between the Supreme Lord and the Devas and Souls, 


He is the real ruler). 
COMMENTARY. 


The Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him. As we find from the Antaryámi 
Bráhmana (Brihad-aranyaka, III. 7.) 


whether moving or not, does not tire and does not 
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Adhikarana XI.—The Chief Prana is not an Indriya. 


The author now raises another doubt with regard to this subject. 

(Doubt.)—Are all the Pranas senses or only the lower Pránas and not 
the Chief Prána? In other words, is the Chief Prána also an Indriya or 
a sense organ ? 

(Párva-palega).—The chief Prana is also an Indriya because it ig 
implied by the term Prana or Sense, and hecause it assists the Jiva, 
Hence all the Pránas are Indriyas. 

(Siddhánta).-—The Chief Pránais not an Indriya as is shown in the 
next Sútra. 


SÚTRA II. 4. 17. 


AAA AAA NR 


à Te, they, namely the Prànas. «far Indriyani, sense organs. qa— 
sagara [at-vyapadegat, because designated ás such, saqar Anyatra, elsewhere 
except. Bera Sresthat, than the best or the Chief Prana. 

17. All Pránas are sense organs, because of their being 
so designated, with the exception of the Chief Prána.—206. 
COMMENTARY. 


All these Pránas, with the exception of the Chief Prána, are certainly 
sense organs, because in the Mundaka Upanisad they are so designated 
(Mundaka Upanisad II. 3.) While in the case of the Chief Prana, the 
mention is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., .and 
never to the Chief Prana. The Smriti also says that the Indriyas are 
eleven. Had the Chief Prána been one of Indriyas then the number of 
organs would have been twelve and not eleven, (See Bhagavad Gita, 
XIII. 5.) There isa Sruti text also to the effect that the Chief Prana is 
not an Indriya. 

An objection is raised to this view. In the Brihad-áranyaka 
Upanisad, I. 5. 21., it is said that all the sense organs are but modifications 
of Prána and are different forms of it. The Chief Prana must also 


therefore be an Indriya, since every Indriya is but a form of it. The 
text of the Brihad-aranyaka is given below :— 


ate Mtg aft wq Š a: ate a: ASALTITATASA TEA q ais 
a RaR grareta AR SURE a Wi kee. So ere at 
ATT STAT: y 


Then the others tried to know him, and said: “Verily, he is the best of us, he who, 


perish. Well, let all of us assume his 





——— a 
—. 
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form.’ Thereupon they all assumed his for 
‘ breaths ’ (pránas). 


How do you reconcile this statement with your view that the Chief 
Prana is not an organ? To this the next Sútra gives the reply. 
SUTRA II. 4. 18, 


Hea u R 19 1 S l 


Jq— yà: Bheda-gruteh ; because there is difference denoting text, 
18. The Chief Prana is not an organ, because there 


m, and therefore they are called after him 


is a scriptural statement of its being different from sense 
organs.— 287. 


COMMENTARY, 
The text of the Mundaka Upanisad, IL. J. 3, clearly mentions “ From 

Him is born Prana, and the Manas and all organs.” Thus the Prana is 
separated from organs and therefore it is not an organ But Manas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to be called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally included in the organs in the Bhagavat Gité, 
XV 7, where it is called distinctly the sixth organ. 
Mundaka and the Gita texts are given below :— 

TIMERS MU Aa: RATA q | 

< aia Y Roses ard y 


From him (when entering on creation) is born breath (prána), 
organs of sense, ether, air, light, water, 
Upanisad, II. 1.3.) 


For reference the 


mind (manas), and all 
and the earth, the support of all._(Mundake 


Ava ER Meza: Tara: | 
A e 
Aa? STARR IRE BAA |! O | 
A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
‘draweth round itself the senses of which the mind is the sixth, veiled in Matter. (Bhigawat 
Gita, XV. 7.) 
The Lord also speaks of Himself as Manas among the Indriyas 
(Bhagavat Gita, X. 22.) 


aqui amaia Fara araq: | 
CERVERA JAR YAA y 22 l 


Of the Vedas I am the Sáma-Veda ; I am Vásaya of the Shining Ones; and of the 
senses I am the mind; I amof living beings the intelligence. 

Note.—As a general rule Manas is not included in the Indriyas in many passages of 
the Upanisads. Compare, for example, Katha III. 4, 10., VI 7., Svetasvatara IL 8., Prasna 
TIL, 9., Gita lI; 7 and 40 and 42, and XVIII. 88. 

SÚTRA II. 4. 19. 


Eo URIBE N 


aguar Vailaksanyat, on account of difference of characteristics, w Cha, 
and, 
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19. The Chief Prana is not an organ, because it has 
not the characterstics of an organ.—zZ88. 


COMMENTARY. 


There is moreover a difference, of characteristic between the Chief 
Prana and the senses. In deep sleep we still perceive the activity of the 
Chief Prana, for the breathing goes on, while the senses like hearing, 
sight, etc., are dormant. The Chief Prana supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the Chief Prana, 
both in their essential nature and in their activities. Inthe Brihad-áranyaka, 
no doubt, the sense organs are said to be of the form of the Chief Prana. 
The phrase ‘they became its form’ means that their activity is dependent 
upon the Chief Prana, and not that the sense organs became the Chief 
Prana. It is similar to the statement that the Jiva has become Brahman, 
which does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 





Adhikarana XII—The production of individual forms 
is also from Brahman. 


In the previous Sútras it has been shown that the creation of the 
elements and the organs and their collective aspects (Samasti) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter- 
mined, the question ‘ From whom proceeds the creation of the world in 118 
discrete aspect (Vyasti), namely who creates the individual forms.” In 
the Chhandogya Upanisad after having mentioned the creation of fire, water 
and earth, the Sruti goes on to say (Chhandogya Upanisad, VI. 3, 2 to 4) 


Qa tate catar daa ara AAA 
NACA y 2 l! 


That Being (i.e., that which had produced fire, water and earth) thought, let me A 
enter those three beings (fire, water, earth) with this living Self (jivatmam), and letm 
then reveal (develop) names and forms.” 


aat Rac Praia acani az taana Frat HAs ST 
AAAS MARA AM ATH | 2 I ; 
Then that Being having said, “Let me make each of these three tripartite ($0 tha 


fire, water, and earth should each have itself for its principal ingredient, besides 22 


admixture of the other two) enter into these three beings (devatá) with this living 89 
only,” revealed names and forms. 


arat frac Prada amaia aa 
Ral vale a fraser 1 9 N 223 


now 
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‘He made each of these tripartite, and how these th : 
: | 2 . ree beings bec 
tripartite, that learn from me now, my friend. 3 ome each of them 


(Doubt).—Here arises the doubt, is this differentiation of name and 
| form work of the Jiva however high he may be, such as the Solar Logos) 
f or is it the work of the Supreme Lord ? e 

(Púrva-pakga) — The differentiation of name and form, in other words 
the creation of the organised world is the work of the four-faced Bata! 
who is a jiva and not of the supreme Lord directly. This we say becas 
in the Chhándogya Upanisad, the creation of the pure elements of fire 
water and earth is from the Lord, but the creation of the mixed alerenta 
of fire, water and earth called the triplicities, is from a jiva. The 
i words of the Sruti are ‘ Anena Jivena Âtmanâ, “ Let me now enter those 
| three Devatás—fire, water, earth—with this Jivatma, and let me then 
| 





differentiate names and forms,” ‘This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
The instrumental case in ‘ Jivena Atmané’ (with the Jiva-átmá), has not the 
implied meaning of association (together with this Jivatma); for if a case 
can be taken in its primary sense, it should not be taken in a sense which 
has to be expressed by means of a preposition. Nor can you object to tho 
insturmental case in the ‘Jivena’ to be understood in its primary sense, 
namely that of the instrument of an actlon. (‘The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the Jivatma:or the four-faced Brahma in this view would be the most 
suitable instrument of the Lord to produce the world). No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom- 
plish the ends of the Lord., He brings about everything by His mere will, 
for His sankalpa is true, and so Brahma cannot be called His “Sadhaké- 
tama’ or the most suitable instrument. Nor can it be said that the Jiva 
(four-faced Brahma) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to Brahma and differentiating to the Lord The word “Pravisya’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. The phrase * Pravisya vyikaravani’ “By entering I 
shall differentiate” must therefore refer to the same person. But if the 
four-faced Brahma is the secondary creator and not the Supreme Lord; 
why is the word ‘ Vyakaravani’ used in the first person, for it means “I 
shall differentiate.” The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well. To this we 
5 











Ye 
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reply that the first person is also consistent. with our view, just like a king 
who may'sáy, “| shall estimate the strength of the hostile army, by 
into it through my spy.” Here the estimation is really made by 

but the use of the first person by the king is not inappropriate. Similar- 
ly Brahman may as well say “I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced Brahma.” 
Nor is this merely a fancy of our own, evolved from our inner conscious- 
ness, but we have the authority of the scriptures in our favour. 


ARA E RRA fea ser aa tea aceasta sq 
ATAA | 


The four-faced Brahma is called Virificha, because he ordains (virechayati) or organi- 


ses the universe, From him proceed all these organised creatures having particular name 
and form. 


entering 
the spy, 


There is Smriti text also which attributes the creation of name and 
form to Brahma. i 


WH BIST aA Barat = TATAA, | 
aq WA Tae dara HIT <t: II 


He (the four-faced Brahmá) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest, and of actions. 


Compare also Manu, Chapter I, verse 21. 
SNe y INNA mai sr TTR Ya | 
34 sms Aare gas raqraq AAA | 


He (four-faced Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 


Therefore, the creation of name and form is not the work of the ` 
Supreme Brahman directly, but of the four-faced Brahma a jiva. 
(Siddhanta).—The creation of the organised forms and of compound 


elements is also the work of the Supreme Lord, as is shown in the next 
Sútra. 


SUTRA II. 4. 20. 


SES ES AA 


dar Sañjña, name. qf Marti, form. +=: Kliptih, creation, making 
differentiation. q Tu, but. faqa Trivrit, tripartite, compound, qe: Kurva- 
tah, of the maker. zqtura Upadegat, on account of the teaching (of scripture). 
20. The making of names and forms is the work of 
the Supreme Brahman, who compounds the pure elements 
into triplicities, because the Scripture teaches it so.—289. 
š COMMENTARY. 
The word “but” removes the objection raised above. The diferen: — 
tiation of name and form belongs to him who mixes the pure elements 
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into their compounds by the method of tripartition, as shown in the 
Chhandogya Upanisad, VI. 3, and 4 Klis. The visible elements fire, 
water and earth are not pure elements. The making of this mixture 
B (what the Theosophists call the Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms—náma, rupa—from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any jiva, however high he may be, like the four- 
faced Brahmá. Why do we say so? Because the text quoted above 
| expressly mentions that the differentiation of name and form, is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 


—q 


The method of tripartite is given in the following verse :— 
ARE fear paa sat Rrra fue | 
| Taya yeas MRE MEAT ll 

Divide each of the three elements into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note.—Thus divide pure fire, water and earth into halves, then divide each halt 
into half again. Thus we have of fire three divisions—half, one-fourth and one-fourth, 
and so of water and earth. The compound fire is equl to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Similarly the compound 
water is made up of half pure water, one-fourth pure fire and one-fourth pure earth. The 
compound earth is in the same way 2 mixture of half pure earth, one-fourth pure fire and 
one-fourth pure water. 


This trivrit-karana is analogous to the * Panchikarana * of the modern 
Vedántins, who evolve the five compound elements from the pure elements 
or five tanmátrás by a process similar to the above. 


It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahm’. Because the manifestation of the four- 
faced Brahmá takes place then only, when these compound elements 
have already come into existence. ‘lhe four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and 
earth, after they had become the compounds. As we find in Manu, L 9., 

A e è 
TENTE AI 
anaa TAG HET ARS: I 
The seed became an egg bright as gold, blazing likea luminary witha thousand 
beams, and in that egg was born Brahmá himself, great fore father of all the worlds. 


Therefore in the text of the Chhándogya Upanisad, VI. 3.2. the 
differentiation of name and form is the work of the same agency as that 
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of the contpounding of the pure elements, and the succession shown in that 
text must not be taken to mean that first He created the náma-rüpa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahman thought “let me now enter 
those three beings with this Jivátmá, and let me then develop name 
and forms.” And then that being said “Let me make each of these 
three tripartite,” yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and forms): The 
Cosmic egg cannot be produced from the pure elements of fire, water and 
earth, but from their compound forms. The simple elements have not 
the power of producing the Cosmic egg. 

Thus in the Bhágavata Purana, Il. 5. 32 and 33, we find -the 


following :— 
Rara ARIRAN: | 
Ç ° 
AGUA + AAN RAEAN | 3 I 
ASTANA AIT amaia: l 
RAI AAT RARA: AR II | 
Because these pure elements so long as they remained uncombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, O, best of the knowers 
of Brahman, to construct the organised body. Then they were combined one with the 
other jmpelled by the Divine energy, and the Lord created all this, both the discrete and 
the universal forms by taking up Pradhána and her Gunas—the Being and the Non-being. 
In the same Smpiti the method of ‘Pafichikarana’is also described. The five ele- 
ments ether, air, fire, water and earth are divided into halves each, and then each half is 
divided into four parts. The one-eighth part of each of the four elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether plus one-eighth pure Váyu, one 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
Vayu is equal to half pure Váyu, plus one-eighth pure ether, plus one-eighth pure fire, plus 
onc-eighth pure water and one-eighth pure earth, and so on with the other elements. 


In the Chhandogya Upanisad, V1. 5. 1 to 4, we find the following :— 
wea Tat RA sreg z: e aga wale ar AAA- 
PATS ASTRAL h 


The earth (food) when eaten becomes three-fold; its grossest portion becomes 
fæces, its middle portion flesh, its subtlest portion mind. 


are: Rarer et AER aret =: est gap wafer ar ARA 
aia Asa A NT: ry 


Water when drunk becomes three-fold, its grossest portion becomes water its 
middle portion blood, its subtlest, portion breath. 


. ` . 
Ruta a tat << a: est ae aah ar rene 8 
FET ASHE: GT ATH WR N | 

Fire (i.e. in oil, butter, &c.) when eaten bec ai, portion 4 
becomes bone, its middle portion marrow, itg Sere three-fold: its grossest E 


est portion speech, 
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DATA Te AA mraq: AMARA TA A Ty Ay ATTE 
grates qual area Barat l 9 l 


For truly, my child, mind comes of earth, breath of water, speech of fire. 


Here the three-fold modification of earth, fire and water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes feces, the watery portion flesh and the fiery 
portion mind. ‘The whole compound earth, when eaten, is disposed of in 
three ways, namely feces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely bone, marrow and speech. 


In the sentence Chhandogya, VI. 3. 2, it is mentioned that the Lord 
entered with the Jiva-Self. That text should not be confounded as teach- 
ing that the Jiva is the creator of names and forms. On the other hand 
the words * Atmaná Jivena’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jtva, namely, through 
His Jiva energy produces names and forms. For Brahman has three ener- 
gies, one of which is the Jivaenergy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
Brahma. In this explanation the first person (in “ Let me differentiate”) 
and the agency conveyed by the form of *Pravidya ) may without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘ Pravidya’ and ‘ VyAkaravani’ have one person as the agent 
of both actions. Therefore it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittiriya Aranyaka, UI. 12. 16. 

Sarwa qas Aaa | ATT THT: TAT | 
aaa Rara vale | ater eat ATASATA l 
I know this great personage whose colour is refulgent like that of the sun and who 


is beyond darkness, who having created specific formg and names is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon, 


Adhikarana X III.—The vehicles of Soul 
are all made of earth. 


Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Marti or form. The text of Brihad- 
&ranyaka, IIL. 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
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the Kaundinya Sruti declares that the body consists of water The 
original texts are given below :— 
SS Tate sereqrft ATTA ate oraz 
Rei werd RES gadis, TAREAS qatar 
E Aaa tages PRA Hrs ART gaat wate | 
Yajiiavalkya ! he said, * when speech of this dead person enters into the fire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrubs the hairs of the body, into the 


trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person? (Brihad-áranyaka, III. 2. 13), 


s ES 
TRAGAR Aas Ata aks =< vara: REA EA | 
From water indeed is produced all this ; water is verily flesh as well as bone; water 
is verily the body ; water is verily all this.—(Kaundinya Sruti). 


While there is a third text which says: — 
WMA: E: WA ZA | 
He reaches the fire the source of Devas. 

These three texts are conflicting. 

(Ooubt).—Thus arises the doubt, is the body imade up of fire or of 
water or of earth, or of a combination. of all these three; for we have 
three different texts describing three sorts of origin of the body. 

(Púrva-paksa).—The Púrva-paksin says that it is indeterminate, 
because these three Srutis are irreconciliable. 

(Siddhánta.)—The body is of earth as is shown in the next Sútra. 

SUTRA Il. 4. 21. 


MMSR AA AAIISTRARANZA ü R I 9 (34% l 


arais Mamsadi, flesh and the ‘rest, aa Bkaumam, of earth, composed 

of earth. quie Yatha-davdam, as declared by the scripture. gaat: laray oh, 
of the other two, namely of fire, and water. @ Cha, and. | 

21. Flesh and the rest are of earthy nature, because 


of the text to that effect. And so also in the case of the two 
others.—290. 


COMMENTARY. 

The flesh and the best portion of the body are the products of earth. 
Similarly of the other two, namely of water and fire the products are blood 
and bone, etc. This we must admit because of the text of the Chandogy® 
Upanisad, VÍ. 5. 1 to 4, quoted above. There is also an express text to the 
effect that body is of earth. In the Garbha Upanisad we find the follow- - 
ing : 
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A Gah TAs a Te TEMA | f aang 
2 N e ° 
fae far gaara TEA wale annA mena, Rra- 
TAAA WO sr gat ar Tq ÑE aw af 
eN ` ` 
arg: RARAS TOR <= q ar Waal Faxes ar TQ: 
° ba. > 
AE TAH ARAN st ay: AE AAA AAN | 
This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven -humours, three kinds of excre- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
ig maintained by four kinds of food. Why is it called made up of five elements? Because 
earth, water, fire, air and ether.go to formit. What portion of the body is earth, what 
water, what fire, what air and what ether? The solid portion is earth, the liquid water, 


the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 


Thus all bodies are threefold, whether they be the bodies of Gods or 
animals. 

If all bodies (elements and elementals) are threefold, then why is it 
said, “this is fire, this is water, etc.?” For the so-called fire is after all 
not pure fire, but fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Siitra gives the reply. 

SUTRA II. 4. 22. 


AQ ARTE: RI LIRR l 


Arara Vaigesyat, on account of the distinctive nature, on account of pre- 
ponderance. q Tu, but. agmg: Tat-vadah, the designation of that. a-g: 
Tad-vadah, that designation, namely their desiguation of fires, ether, etc. 


22. ‘The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 

COMMENTARY. 


The word ` tu’ or ‘ but’ is employed in the Sútra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its natare, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ‘ Tad- 
vadah ? in the Sútra is in order to indicate the completion of the Adhyáya. 
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TA HAN AH ARA PERRA | 
A ARTO Trent ear BAUER | 
O, thou, tree of all desires, grow thou, fully and equally on all sides 
and give the goolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri Bádaráyana. 


Here ends the Fourth Páda of the Second Adhyáva of Govinda 
Bhásya. 


THIRD ADHYAYA. 
First Papa. 





bes 
a Prat arate an arañar | 
TET ATG TATA qe BTN 
The Lord God does not manifest His highest state, unless there be the proper 


Sádhanas or practices, consisting of wisdom, dispassion and love. Let, therefore, the wise 
have these Sádhanas. 


In the two previous Adhyáyas, has been determined the essential 
nature of Brahman, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all Vedanta texts establish Him to be the proper object of meditation 
The two previous Adhyáyas have proved this by refuting the arguments 
of the opponents of Vedanta. Now in this Third Adhyáya are being 
determined those Sádhanas or practices, which are the means of attaining 
the highest Brahman. In the First and Second Pádas of this Adhyáya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all objects other than 
Brahman; for these two are the principals among all Sádhanas, namely, 
Vairágya and Prema. In order to teach Vairágya (disgust), the Sftras 
show in the First Páda the imperfections of all worldly existences ; 
and this they base on the Pañchágni Vidyá of the Chhándogya Upanigad 
in which is taught how the soul passes after death from one condition 
to another. The First Páda, therefore, teaches the great doctrine of 
re-incarnation, the going out of the soul from the body, its sojourn into 
the lower or higher regions, and its coming back on this earth. This ig 
done in order to teach Vairágya or disgust. In the Second Páda are 
described all the glorious attributes of the Supreme Brahman. His Om- 
niscience, Omnipotence, Loveliness, etc., in order to attract the soul 
towards Him, so tliat He may be the only object of quest. | 

The Pañchágni Vidya is described in the Chhandogya Upanisad 
(V. 3 to 10). Commencing with the verse “ Svetakéetu Aruneya went to 
an assembly of the Pañchalâs. Praváhana Jaibali said to him :—* Boy, 
has your father instructed you?’ “Yes, Sir,’ he replied.” 
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The whole of that discourse, contained in eight Khandas, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 


(Doubt). —Here arises the doubt, does the soul going to the next 
world, do so by throwing off all its subtle rudiments—the permanent 

| atoms—or does 1t go there accompanied by the subtle rudiments ? 
| (Púrva-paksa).—The Púrva-paksin maintains that these subtle rudi- 
| ments or permanent atoms do not accompany the soul, but they being 
| universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 


|| goes on its journey to the higher world, unaccompanied by the subtle 
| rudiments or permanent atoms. 


(Siddhanta).—The soul is accompanied on its sojourn, by these 
permanent atoms, as is shown in the following Sáútra. 


Note.—The whole passage is given below for facility of reference :— 


ADHYAYA V.—KHANDA III. 
Arge Wares aaa as q aaa Nava 
pr africa f aa R y R I 


Svetaketu Aruneya went to an assembly of the Pañchálas. Praváhana Jaibali said 
to him ;—“ Boy has your father instructed you?” “Yes Sir,” he replied. 


Ya afters mam: RAR a ana RARA GATA 2 
gfe = wara Cet a AAA AA a AA ar 3 gfe ware KTH 


2. “Do you know to what place men go from here?” “ No, Sir,” he replied. ge 
you know how they return again?” “No, Sir,’ he replied. “Do you know where the 
path of Devas and the path of the Fathers diverge?” “ No, Sir,” he replied. 


še TMA StH A Taga 3 gr a aera gir | Aer Tar Waa 
YATE YAA wari Ae wre K I 3 N 


iE 3. “Do you know why that world never becomes full?” “No, Sir,” he replied. 
| “ Do you know why in the fifth libation water is called man +” “No, Sir,” he replied. 


qu 3 agitar àr AmA a Reng raag Ana 
Sr as Ray AMIGA | are fas ar ATA 
tl 


6 - 
did =. Ea Toe Say (you had been) instructed? How could any body who 
gs say that he had been instructed?” Then the boy went pack 


sorrowfully to the place of his father an 
d said: “ : cted mó, 
Sir, you said you had instructed me.” ‘Though you had not instru 


Fe AT CST: RA A NAT 





— — — 
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5. “That fellow of a Råjanya asked me five questions, and.I could not answer one 
ofthem.” The father said: “ As yeu have told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told you?” 


e 
< g MAM Case e SE MT TAM Stara 
dy tE wrayer wna Ara eer at tata ee a tara aaa usr 
ATT LT ATT SACLAY ARAS A MER N % l 
6. Then Gautams went to the king's place, and when he had come to him, the king 
offered him proper respect. In the morning the king went out on his way to the assembly. 
The king said to him: “Sir, Gautama, ask a boon of such things as men possess.” 


He replied: “Such things as mer possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy.” 


< £ GON ay, E RE TESTA ayy Brava AA Aa 
MAMA TT ATE TS GA ear UA wes ag wey Sey 
HAT samaqta re Braves n 9 l! 


7. The king was perplexed and commanded him, saying: “Stay with me some 
time.” Then he said: “As (to what) you have said to me, Gautama, this knowledge 
did not go to any Bráhmana before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone.’ Then he began : 


KHANDA IV.—1. 
TAT a Sra Aana qq TTA TA TT 
AGAR RES ü 9 H 


1. Thealtar (on which the sacrifice is supposed to be offered) is that world (heaven), 
O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 


aaa aan Far: sat aR cea Urge AN A Sera NR N 
2. Onthat altar the Devas (or Pránas represented by Agni, dc.) offer the Sraddha 
libation (consisting of water). From that oblation rises the sparkling Soma. 
KHANDA V.—1. 


Ea REÍRSE" i š i 


1. The altaris Parjyanya (the God of rain), O Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 


e ae 5 
aran far: Aras} ara AOS TEA APA AAA HRN 
On that altar the Devas offer the sparkling Soma, from that oblation rises rain, 
KHANDA VI. 


grana Maa See TH AAN sar IATA 
MS ATAN AER N R N 


| Tho altar is the earth, O Gautama; its fuel is the year itself, the smoke the ether, 
the light the night, the coals the quarters, the sparks the Intermediate. quarter. 


ae akan Tat IT A ACA AYALA, AR y Ry 
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2. “On that altar the Devas (Pránas) offer rain. From that oblation riseg food 
corn, &c. | 


KRANDA VI. 


gest ara Aramis atta aña yar ROO sis 
RERET i 8 | 


1. “The altaris man, O Gautama; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear. 


a fem aaa far sea Beker TA area ta: aera IR N 


2. “ On that altar the Devas (Pranas) offer food. From oblation rises seed. 


KHANDA VIII. 


aar ara Manara sqar qq aaa a yer areca: 
Sar ASE Ara Kreger I! Š l 
1. “The altar is woman, O Gautama.” 
Aaa ar ar SN TR wares: Maer N R l 


2. “On that altar the Devas (the Prinas) offer seed. From that oblation rises the 
germ. 


KRANDA IX.—1. 


Ce q SARA qa verter E Ta Tat FT AT 
ATAR WAAT ATTA MTAA || 9 N i 


1. “ For this reason is water in the fifth oblation called Man. This germ, covered in 
tho womb, having dwelt there ten months, or more or less, is born.” 


SMa Wags wee asa REA wq ga qa TAAN qa 
BATA Water II R N 
2 


“ When born, he lives whatever the length of his life may be. When he has 


departed his friends carry him, as appointed, to the fire (of the funeral pile) from whence 
he came, from whence he sprang." 


q KHANDA X. 
Ta ai Based srar xq a AAA 
MATA ATTA ARTUR TESST ATA THAT, II Š N 
Teer: RS Garage aq Rar 8 aga 
AAS A Cat We TAIT Saar: qe xr || Q | 


1. “ Those who know this (even though they still be Grihasthas householders) and 
those who in the forest follow faith and austerity (the Vánaprasthas, and the Parivraja- 
kas those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light halt of the Moon, from light half of the Moon to the six months when 
the Sun goes to the north, from the six months when fhe Sun goes to the north to the ye%% 


from the year to the Sun, from the Sun to the Moon, from the Moon to the lightning: 
There is a person not human.” : 


2. “He leads to the Brahman. This ig the path of the Devas.” 


wa q A Yr LEMS A à quart qara Š 
SS o RN 
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8. “They who living in a village practise (a life of) sacrifice, works of public utility, 
and alms, they go to the smoke, from smoke to the night, from night to the dark half of the 
Moon, from the dark half of the Moon te the six months when the Sun goes to the south. 
But they do not reach the year. 


A . en ` 
area: gern MRE AAT Tat GÇ 
AMAR at Tat Aerated | 9 Il 
4. “ From the months they go tothe world of the fathers, from the world of the 


fathers to the ether, from the ether to the Moon. That is the sparkling Soma. Here 
they are eaten by the Devas, yes, the Devas eat them.” 


Q q à A ° fs e > à > 
a e 
AUN A yar wate A aa ma S N 
5. “Having dwelt there, till good works are consumed, they return again that way 


as they come, to the ether, from the etherto the air. Then the sacrificer, having become 
air, becomes smoke, having become smoke, he becomes mist.” 


a qa Fer asr Aer yea a a A RR 
SAT AR Š er q àr ar da: Ro wary 
KN 


6. “Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he ís born as rice and corn, herbs and trees, sesamum and beans. From thence the 
escape is beset with most difficulties. For whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them.” 


` ` 
ad € aAa a sqa wg waa Ral Akane MU 
E ara q sg sqa=rca mar w <e Kat 
` è ° ` 
UAT AA st ARTA st Tastes FT IL 9 Il 
7. Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Bráhmana, or of a Ksatriya, or of a Vaisya. But those whose conduct has been 


evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a Chandala. 


maaan Tara meta a A A rqa 
ama aAA ai ATA STAT a AMA ATT ATH y < | 
8. “On neither of these two ways those small creatures (flies, worms, &o.) are 
continually returning of whom it may be said, live and die. Theirs is a third place." 
Therefore that world never becomes full. “ Hence let a man take care to himself, and 
thus it is said in the fol]owiug Sloka :— 


Sarit Roae qa Maa RET mar Bt qafsr gears 
WEARREEARR ll & II 
9. “ A man who steals gold, who drinks spirits, who dishonours his guru’s bed, who 
kills a Br&hmana, these four fall, andas a fifth he who associates with them. 


TARY Tae qantas Tae dcaracy maar at shr 
EOS wear <q qw ae yey 


10. “But he who knows the five fires is not defiled by sin, even though he associates 
with them. He who knows this, is pure, clean, and obtains the world of the blessed, yea, 


he obtains the world of the blessed.” 


| 
f 
| 
| 





426 VEDANTA-SÚTRAS. IIT ADHYÁYA. [Govinda 





SUTRA III. 1. 1. 


adat sf lr amA- 
ATT URN II 


qa Tat that, ze, a body. waqt Antara, different, another. mA Prati- 
pattau, in obtaining, in going to. &gfà Ramhati goes, departs. (Corsu: 


Samparisvaktah, enveloped (by the subtle elements). sy Pragna, from 
question, faeqarara Nirdpanabhyam, and from explanations. 


1. In order to obtain another body, the soul goes 
accompanied by permanent atoms; as appears from the 
question and answer in the Chhándogya text.— 292. 

COMMENTARY. 


The word “that” refers to the word body mentioned in Sâtra II, 4. 20, 
because the Anuvritti of the word ‘ Marti’ is understood in this Sñtra from 
that already mentioned. The jiva goes surrounded by the subtle rudiments, 
when it goes out of one body in order to obtain another. How do we 
know this? Because the question and answer in Chapter five of the 
Chhandogya Upanisad shows this. The question there put is “Do you 
know to what place men go from here?” And then the answer is given 
in the Fourth Khanda, namely, “ the altar is that world, O, Gautama,” etc. 
The story as given in the Chháridogya Upanisad is this. The king of the 
Pañchálas, a Ksatriya, called Pravahana, asked five questions from a Bráh- 
man boy named Svetaketu who had come to his court. Those questions 
related to (1) the regions where the performers of sacrifices go, (2) the method 
of return from that region, (3) the persons who do not attain that world, (4) 
and the two paths called the paths of the Devas and the paths of the 
Pitris, (5) The last question was “ Do you know why in the fifth libation 
water is called Man?” That boy not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
to learn it, he went to Praváhana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama. begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “ that world, O Gautama, 
is the altar, etc.” He described this as five fires, the first fire is the Heaven 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, Sraddha, Soma, Rain, Food and the Seed respectively: 
The sacrificial priests in these libations in every case are the Devas. The 
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Homa is the throwing of the soul which is surrounded by its subtle rudi- 
ments into the various worlds, beginning with heaven ; in order that 16 
may attain enjoyments of heaven and the rest. The senses of the Jiva 
which has departed from its body, are called Devas. These Devas sacrifice 
in tho fire of heaven Sraddha. That Sraddha becomes transformed into a 
celestial body called Soma-rája, and it is through this body that the sou] 
enjoys heavenly felicities. Then the period comes that the jiva should be. 
the soul in this vehicle called Soma-rája is thrown into the fire called 
Parjanya, where it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male 


these five oblations, the King says in answer to his fifth question, “For 
vals reason is water in the fifth oblation called Man.” The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assumes the’ human body, which is called the man. The Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
Senses) with which it went to the heaven-world, and thus it appears that 
the Soul in its return to the higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chhandogya Upanisad speaks of ‘water’ as going 
up to heaven and coming back as rain and ultimately becoming man. 
lt shows that water only accompanies the soul, and not any other element. 
How do you then say that the Soul goes enveloped by all the elements? 
To this objection the next Stra gives the reply. 

SUTRA III. 1. 2. 


il319 1.31 


fe- areata T ri-Atmakatvat, on account of consisting of three, three-fold. 
Tu, but. gacra Bhoyastvat, on account of preponderating 


2. The water which envelopes the Soul being three- 
fold, it denotes all the other elements by implication ; and 


the text Specifies water, because it preponderates in the 
human body,— 293. 


428 VEDANTA-SUTRAS. III ADHYAYA. [Govinda 


a 


COMMENTARY. 


The word * But ” denotes the removal of the doubt above raised; as 
the compound water has in it all the other elements, because it consists 
of water, fre and earth. Therefore when the Soul goes enveloped by this 
compound water it follows that the other elements also go with it. Inthe 
embryo of the body, which is made up of the sperm and the germ cells, it 
is apparent that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the watery elements that 
the word “water” is called the great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

SUTRA III. 1. 8. 


MTAA WRT LIAN 


qrq Prana, of the pranas (the sense organs). mà: Gateh, on accouut of the 
going out. wç Cha and. i 


3. Since the Soul goes out with the Pranas, all the 
elements must accompany it.—294. 
COMMENTARY. 


In the Brihad-Aranyaka Upanisad (IV. 4. 2.) it is mentioned that when 


the Soul goes out, in order to take another body, the Prégas also 
accompany it. 


AGO IRAN MURAT s ATO aaa 8 
Rv aah @ Radara d fam arar qaqam 8 1% 


And when ho (soul) thus departs, the chief Prána departs after him, and when the tur 

thus departs all the other vital spirits (pránás) depart after him. He is conscious, 32 

being conscious he follows and departs. 
| | But the pránas cannot exist without a substrate. During life tue pranas 
| exist in the elements; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments ° 
elements. We must, therefore, admit that the rudiments of elements, 
the permanent atoms, must accompany the Soul, because they are the 
vehicles of pránas. 


SOTRA III. 1. 4. 


AR af ARA Aa areq ng 1g te 


amare Agny-ádi, Agni and others. «fa Gati, about goings entering: 
Sruteh, on account of the statement of the scriptures. gia lti, as, thus. 


i ical 
Chet, if. Na, not, no. we Bhaktatvat, on account of the metaphor! | 
nature of, for ceferring to the partial. F 





ree 


| 
| 
| 
f 
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4. If it be said that the scriptural text mentions 
also the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body; to this we reply, 
that the going of the senses to the elements is metaphorical 
only.—295. 
COMMENTARY. 
In the Brihad-áranyaka Upanisad we find the following: 
aerate Bas TANT qaqa AER amar fr ad STURAATU 
qa ara fear: e q aaa mera 
arg ARa a taza RRA AR AAA ƏTer CA 
Laa ARA A AMARO ŠT trent maana ŠT E agag: 
st aga aaa =Ñ ta agas qu Š gua «ar 
Aaa AWG: MAAR ANTE STE MATI sq 9 I 


€ Yajñavalkya,' he said, ‘when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, the mind into the moon, the hearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed -are deposited in the 
water, where is then that person ?' 


This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter- 
preted in a different way. To this objection, the Sútra replies that it is 
not so. The merging of the speech in fire, etc., is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the head 
into trees. Manifestly, Lomas and Kesas do not enter into herbs and 
trees; and in their case we are forced to explain the statement as figura- 
tive only. Why should then the entering of speech into fire, breath into 
the air, the eye into the sun, the mind into the moon, ete. be taken in 
its literal sense? For both being read in the same sentence, must be 
explained in the same way. Hither the whole is metaphorical, or the 
Whole is literally true. But it is not literally true, because the Lomas 
and the Kegas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at the time of death, these senses cease to perform their functions, and 
vot that they are absolutely lost to the Soul. The conclusion, therefore, 
18 that the soul does go accompanied by the senses, and the permanent 


aaa for the gross accompanies the subtle. 
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SUTRA. III. 1. 5. 


TIASMAUTSA AA A TI QUA: ARAU 


wey Prathame, in the first, in the beginning, (in connection with the first 
oblation in the first fire). gerqar@ Asravanat, on account of not being men- 
tioned, for want of mention. «fa Iti, thus. "aq Chet, if. a Na, not, no. an: gg 
Tah eva, those very, the same, (the waters). (fi Hi, because of. 3que: Upa- 
patteh, on account of agreement, because of fitness. 


5. Ifit be objected that water is not mentioned in 
the first oblation, and therefore the soul does not go accom- 
panied by water, we reply, that even in the first oblation, 
water is verily meant by the word Sraddhá, for that is the 
most appropriate meaning of this word in that passage.—296. 

COMMENTARY. 


(Objection).—If water be the oblation in all the five offerings, then, 
of course, it will be appropriate to say that the soul goes enveloped in 
water, and that in the fifth oblation water gets the name of man. But 
that is not the case. In the first fire we do not find that water is men- 
tioned as an oblation, on the other hand Sraddha or faith is mentioned 
there as first oblation; for the text says:—‘‘In that fire the Devas offer 
Sraddha.” Sraddhá is a well known name of a mental attitude and 
means faith or belief, and it never means water. The other four oblations 
of Soma, Rain, etc., have something of water in them, and they may be 
explained as water, but Sraddha, by no stretch of language, can be called 
water. Therefore, from this text of the Chhándogya Upanisad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

(Reply).—To this objection, the Sfitra replies in its second portion; 
that in the first fire also, “water” is the oblation, because the word 
Sraddhá there must be interpreted as meaning ‘water.’ Why should N 
be so interpreted? Because of its fitness, in connection with questions 
and answers. The question is * Knowest thou why water in the fifth obla- 
tion 18 called man?’ ‘This shows that all the five oblations are of water. 
But in the first answer Sraddhá is mentioned as an offering. Consequently , 
Sraddhá must be taken there to mean water, otherwise the question a 
answer would not agree with each other. If the word Sraddhá there di 
not mean water, then there would be a conflict between the question a 
the answer. Water is connected with all the five offerings here. Jf ora 
gha did not mean water, then water would be connected with fot” offer- 
ings only. Moreover, the other four offerings Soma, Rain, Food and Hee 
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are described there to be the effects of $raddhá. It is Sraddhá which 
becoming more and more dense, modifies iteelf into these four. There- 
fore, it must be a substance belonging to the same category as these four, 
for the cause cannot be different from its effect. And «an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret Srad-: 
dhá to mean water here, whose effects are the Soma (or the Devachanik 
body), Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddhá there must be interpreted as water. 
Moreover, in the Sruti “Sraddhá indeed is water” (Taittiriya Samhita 
I. 6. 8. 1) this word is expressly used to denote water. It cannot mean 
here “belief” or “faith,” which is a function of the mind, and which 
no one can take out of the mind and offer as an oblation to fire. Hence 
it follows that the soul goes surrounded by waters, when it departs from 
the body. 

But another objection is raised by the opponent. The text mentions 
or may be interpreted to mention that the waters go up and come down, 
but throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of the Chhándogya Upanisad. It cannot, therefore, be deduced 
that the Soul goes enveloped by waters. To this objection the next 
Sútra gives the reply. 


SUTRA. IIL 1. 6. 


ayaa IARR qeata: WRU EIEN 


gaanz Agrutatvat, on account of this not being stated by the scriptutes; 
because not proved, qa Iti, this, so. wg Chet, if. q na, not, no. «EMT 
Ista-adi-karinam, in reference to those who perform sacrifices, &c. ware: 
Pratiteh, on account of being seen in the Sruti, on account of being understood. 

6. Ifit be said, that the word Jiva is not mentioned 
at allin that section, we reply, it is not so, because ‘he 
whole section is to be understood as referring to those who 
perform sacrifices and other good works.—297. 

COMMENTARY. 

The word ‘Adrutatvat’ means because not proved. In that 
Chhandogya Upanisad the going of the performer of good works to Moon is 
mentioned. ‘he performers are Souls and not Waters. In the Chhán- 
dogya Upanisad (V. 10. 3 and 4) the Pitriyana is thus described :— 


y has 


ww q zÑ a qn à atra qua TINT 
TEEN RENGA y R ñ 
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But they who living in a village practise (a life of) sacrifices, works of public utilit 
and alms, thoy go to the smoke, from smoke to night, from night to the dark half of ‘ae 


moon, from the dark half of the moon to the six months when the sun goes to the south 
But they do not reach the year. 


arena: arse 
aT a Tar weaker l| Y N 


4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. Thatis the sparkling Soma. Here they 
are eaten by the Devas, yes, the Devas eat them. 


From this we understand, that the performers of sacrifices and so 
on, having reached the astral plane (Chandra-loka), get the name of 
“Somarája.” This technical name “Somarája ” is applied here to the 
Soul. ‘That very word we find used in connection with the first offering 
(Chhándogya Upanisad, V. 4. 2.) 

ara aaa Far: sat Heer Tear ara: AAT a Sealer IRI 


| 
| Onthat altar the Devas (or pránas represented by Agni, &c.) offer the Sraddhá 
| 





TT UN ae aT 


libation (consisting of water). From that oblation rises Somarája. 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, in the moon plane, gets a body consisting of Sraddhé, 
a body called Soma. Though the word Jiva is not expressly used in 
connection with these oblations, yet body being the abode of Jiva, and 
its nature being to be the abode of Jiva and Jiva only, the word body 
is sometimes used to denote the Soul. In other words, the connotation of 
the word body extends up to the Soul. Hence the “ waters” only do not 
go, but the Jiva surrounded by waters goes up. 


x Now another objection is raised. This celestial body which the 
jiva assumes in the heaven world is called Somarája-Refulgent nectar 
The same text, Chhándogya Upanisad, V. 10. 4, also mentions that 
this Somarája, the sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body. Since the Devas eat this Somarája body, we cannot 
| say that it means the Soul in his heavenly garb, for no one can: eat the 
| Soul. To this objection the next Sútra gives the reply. 


SOTRA III. 1. 7. 


are Bhaktam, metaphorical, partial, ay Va, or amaaa Anátmavit- 


tvat, on account of their not knowing the self. «ur Tatha, so. ff Hi, because 
wa Dargayati, (the scripture) shows. | 


T. The Jiva called Somarája is said to be the food of 


the Devas in a figurative sense only, because they do not 
know the Self, for thus the Sruti declares. —298. 
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COMMENTARY. 


The word ‘ Va’ or “or” has the force here of removing the doubt. 
The Jiva termed Somarája is said to be the food of the Devas, in a 
metaphorical sense only, and not Jiterally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. ‘The reason being, 
such souls are servants of the Devas. They are servants, because they do 
not know the Self. The Sruti also declares that those who do not know 
the Self become servants of the Devas. In the Brihad-áranyaka Upanisad 
we find (L. 4. 10): 


HEL AT GHA TTL AAA MATH TEATS, TIAA 
cat & garai Taga a ot aqua aaa qur agat Te esas 
daa ARE Tacas aaa aa aod Aare murat a 
y Aa AMA AUS A RARA ANISM Kaa | Ale AAs A AAA 
aqaguiesascaeiia AA Az al SR A Farat A aga: 
qual Age taa: gear Far, YAA qoradaarsta 
vate fy agg cai aH Ha aaa gar faa: ll Ro y 


Verily in the beginning this was Brahman, that Brahman kuew (its) Self only, saying, 
“lam Brahman.’ From it all this sprang. Thus, whatever Deva was awakenéd (so as to 
know Brahman), he indeed became that Brahman; and the same with Risis and men. 
The Risi Vámadeva saw and understood it, singing, ‘I was Manu (moon), 1 was the sun. 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even the 
Devas cannot prevent it, for he himself is their Self. 


Nowifa man worships another deity, thinking the deity is one and he another, he 
does not know. He is likea beast for the Devas. For verily,as many beasts nourish a man, 
thus does every man nourish the Devas. If only one beastis taken away, it isnot pleasant; 
how much more when many are taken. Therefore, it is not pleasant to the Devas that 
men should know this. 

The sense is this. It is not possible to eat the soul as food ; there- 
fore the soul becoming the food of the Devas means that it is a source of 
enjoyment or satisfaction to the Devas; and the word food is used ina 
figurative sense. In fact we find the use of the word food in this sense, 
in sentences like the following :—‘‘ The Vaisyas are the food of the Kings, 
the cattle are the food for the Vaisyas,” where the word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his revenue from the Vaidyas (the great 
agricultural and mercantile class); while the source of the wealth of the 
Vaisyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyotigtoma and the rest, would be useless. If 
the Devas were to eat the souls, that goto the lunar world, why would 
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— < < h 


men then exert themselves to go there, and why would they perform 
| sacrifices like Jyotistoma and the rest by which they reach that world. 

Hence, the conclusion is that the soul goes to the other world enveloped 
by permanent atoms, (in order to serve the Devas). 


Adhikarana IL— Does the soul come back on earth with a 


portion of its karmas or after totally exhausting all its 
karmas. 


Visaya.—In the Chhándogya Upanisad (V. 10. 5), we find the 
following text after “ But they who live in a village sacrificing, etc.,” 
which describes the method of return from the heaven-world, of those 
who go there by the Pitriyána path. 

aan rasa ARTE 
apar ir mae qna ATI S N 

faving dwelt there, till their (good) works are consumed, they return again that 


way as they came, to the ether, from the ether to air. Then the sacrificer, having become 
air, becomes smoke, havirg becomes smoke he becomes mist. 


aa gara ae RRA ifa 
mais da giona àr àr tn Ra aaa mata! R 


Having become mist, he becomes a cloud, having become a cloud he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difficulties. For whoever the persons may be that est 
the food, and beget offspring, he henceforth becomes like unto them. 

(Doubt).—Now arises the doubt, is the soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its karma. 


(Párva-paksa).—It returns having fully enjoyed the fruits of its 
i karmas, and without any remainder. The words «Yavat-sampátam 
| in the above text show, that they do not return till all thelr works are 
consumed. Another text also shows that when the end of the karmi 
is reached, then the soul returns from heaven. That text 18 of the 
Brihad-áranyaka Upanisad (IV. 4. 6.) 


i aga Ata Baler | ara am aE TARY sg AAT TH ALOT 
E mai SHUR iE tray canta Bras FAT 

FRAT AUSTRIA RTS ORT STE ATTA Ara SH 

Ara WUT TERNARY y 

<a ES And here thero is this verse: “To whatever object a man's own mind is attache 
e to that he goes strenuously together with his deed; and having obtained the end ( 





| 
| 
| 
| 
| 
| 
| 
I 
| 
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last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action. 


So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
eléewhere,—being Brahman, he goes to Brahman. 

Here also the words ‘ Antam-karmanah’ show that all karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘Sampata’ means literally 
karma, that which carries one to Swarga Loka, (Sampatante anene svar- 
galokam iti sampatah). The word Anusaya means that part of the karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (anudete kartáram phala bhogáya). 
Hence it follows, that when the fruit of entire karma has been enjoyed, 
there is no remainder which can follow the soul, and start a new series of 
experiences. 

(Siddhánta.)—The soul, in its descent from heaven, comes with a 
remainder of its karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Satra. 

SUTRA III. 1. 8. 


SUGIERE 13121 


gq Krita, of what is done, of the karma. wey Atyaye, at the end, at the 
exhaustion. sanaa Anugayavan, with a remainder of the (karma). AM 
Drista-smritibhyam, from Sruti and Smriti. 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smriti and Sruti texts—299. 
COMMENTARY. 

The fruits of karmas, like sacrifices and the rest, which were per- 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth; and the soul returns with the remainder 
of karmas other than the good ones. The heaven-carrying karmas called 
Sampáta (literally, heaven-soothing energy), are all exhausted in their 
entirety. But there are many good and bad deeds, besides the Sampáta 
works, performed by the soul. Those karmas are the Anugaya or remain- 
der, with which the soul returns. This we find from the very text of the 
same Chhándogya Upanisad in the next verse (V. 10. 7). 
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RES USO mN 
daña wa A tw AAA waq aa mqat Aa 
aN AT En AT austera AT II 

Those quickly falling souls, whose conduct has been good, will indeed attain some 
good birth, the birth ofa Brahmana, or Ksatriya, or a Vaisya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth of a keeper 
of a dog or of a hog, or a Chandála, 

The word * Ramaniya-charana’ means works which are Ramantya or 
good, that is to say, the remainder of works which is good. If the remain- 
der of the work is good, it is called ‘ Ramaniya-charana.’ The word 
‘ Abhyyáda' means the quick-comer and is derived from the root ‘As’ with 
the affix ‘Kvip’ preceded by the propositon of ‘Abhi.’ The word ‘Ha’ 
means indeed, ‘Yat’ means when. The following Smriti text is also to 
the same effect :— 

ge gana à samara 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 


Hence it follows that the soul descends with a remainder. 


The word ‘Yavat-sampatam’ does not mean the exhaustion of all 
karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
the enjoyment of unalloyed bliss. 

In the next Sútra the author shows the peculiar mode of descent of 
these souls. 





SUTRA III. 1. 9. 


JAAA AU Zt TN 


am Yatha as. «qu Itam, gone, went. mg An-evam, not t 
different steps. sw Cha, and, 


9. The soul descends partly by the same path as ib 
ascended and partly by a different path.—300. 


hus by 


COMMENTARY. 

The soul, returning from the Chandra-world, with a remainder of 
its work, does so by the path it went but not wholly in that way, but by 
a different way also. The ascent takes place by the following stago8 
smoke, night, etc., as mentioned in the following verses of the Chhandogy@ 
Upanisad, V. 10. 3 and 4. š 

ma < xi wita rege qeda mts q T 
AURA (ua RARE aa ated | 3 II 








Bhásya.] I PÁDA, 11 ADHIKARANA. Så. 10. 431 
AAA sO 

But they who living in a village practise (a life of) sacrifices, works 
of public utility, and alms, they go to the smoke, from smoke to night, 
from night to the dark half of the moon, from the dark half of the moon 
to the six months when the sun goes to south. But they do not reach the 
year. 

aa Rad ERRATA Aa AAT UN AC AT- 
añ d TAT waqa tt 9 l 

From the months they go to the world of the fathers, from the 
world of the fathers to the ether, from the ether to the moon. That is 
Somraja. Here they are eaten by the Devas, yes, the Devas eat them. 


The method of descent, given in the next verse, shows that it agrees 
to a certain. extent with the way of ascent, namely, so far as smoke and 
ether are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the cloud, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a different road. 


SÚTRA. III. 1. 10. 


ATU AAT ATAU ATCT STI: NAIA ott 


«ura Charanat, through conduct. gf lti, thus, so. Ra Chet, if. «q Na, 
no, not. az Tat, that. 3gagunai Ubalaksana-artha, meant to imply, meant to 
connote. gq Iti, so, thus. arsuntana: Karsnajinih, (says, holds, thinks) 
Karsnajini, 

10. If it be objected, that the birth of the re-incar- 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted karmas, we say it is not, so, for 
according to Kársnájiri the word ‘Charana’ or ‘conduct’ 
is illustrative of karmas not exhausted in the heaven- 
world.—301. 

COMMENTARY. 

(Objection).—An objector says, ‘tis not right to say that the soul 
gets a particular birth on account of the remainder of its unexhausted 
karmas, when it falls from heaven. The words * Ramaniya-charana' and 
and ‘ Kapúya Charana, generally translated as * good conduct’ and * bad 
conduct,’ show that the birth is regulated by conduct and character, and 


not by unexhausted karmas. The word ‘Charana’ (conduct) and 
8 
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“Anudaya' unexhausted karma or the remainder) are not synonymous, 
In fact, we find the word Karma and Charana used in different senses. 
In Brihad*aranyaka Upanisad the re-birth is said to be regulated by 
Karma and Charana both, for the words used there are ‘ Yathakari’ (as one 
behaves). Therefore, Karma or act (special performance of ritualistic 
acts) and Achara or conduct (observance of the general rules of good 
conduct) are different things and have different significance and are 
differently employed in language. 


Though the word ‘ Anugaya’” means the remainder of unexhausted 
karmas and ‘Charana’ means “conduct,” yet 1t is not a serious objection 
to their denoting the same thing. For the text about ‘Charana’ is 
illustrative of remainder of karmas and the word ‘Charana’ is used there 
in a larger sense than the ordinary. This is the opinion of the sage 
| Karsnajini. According to him, the word ‘Charana’ is used in the 
| Chhándogya Upanisad (V. 10. 7)-as connoting by implication Karmas or 

ritualistic works. Because, it is a well-known maxim of the Sastras, that 


karmas or sacrificial works are the causes of everything that we see, in- 
cluding good conduct, ete. i 


SUTRA III. 1. 11. 


MARARA aAA 0312122 


aradaay Anarthakyam, purposelessness, it is purposeless. fa Iti, thus 
as. aq Chet, if. q Na, not. qq Tat that, (conduct). sgag Apeksatodt, 
on account of the dependence, because it depends on that. 


11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 


because the right to perform karmas is dependent upon 
good conduct.— 302. 


| COMMENTARY. ; 
| An objector says, character and conduct would not regulate re-birth, 
if the due performance of sacrificial works be the cause of all that 
happens toa man. To this; we reply, that the rules enjoining ne 
conduct ara not useless, because the right to perform sacrifices is itsel 
dependent upon the possession of good conduct, A person devoid of good 
conduct 18 not entitled to perform those works. As says a Smriti 
“ A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in the case of that person only who possesses good conduct: 
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Therefore by the word conduct is to be understood Karma here. Thus 
the opinion of Kársnájini is that the word ‘Charana’ of the text implies 
Karma. 


SUTRA III. 1. 12. 


bas 
GHATHATAA Y aR: ngigieen 
gga Sukrita, good or righteous deeds. guay Duskrite, and bad or un- 
righteous deeds. gq Eva, only. gà Iti, thus. q Tu, but. gg: Badarih, says 
or thinks Badari. 
12. But Bâdari is of opinion that the phrases ‘ Rama- 
niya-charana’ and ‘Kapûya-charana’ mean good and evil 
works.-—303 


COMMENTARY. 


The word ‘but’ is employed in the Sátra in order to set aside the 
view of Karsnajini mentioned above. Badari is of opinion that by the 
word ‘ Charana’ is meant here good and bad deeds. In the phrases like 
Punyam karina ácharati, the verb Achara takes for its object the word 
karma. Therefore, the word ‘charana,’ means karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpret it in 
a figurative sense. ‘The word ‘charanam’ Anusthinam, and Karma ure 
synonymous. Good conduct is also a particular kind of Karma only. 

Note.— Every holy work enjoined by the scripture is technically a Karma. Good 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though Achára and Karma in this view are one, yet they are spoken 
of sometimes as different, on the maxim of “Kuru Pandavas.” Though 
the Pandavas were also Kurus, yet in the phrase Kurus and Pandavas 
the word Kuru is used in a narrower sense. The force of the word only 
in this sútra is to indicate that this is the opinion Of the author of the 
Sútras. The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder 
of its karmas. 





Adhikarana III.—Do the evil-doers also go to the 
Chandra-loka ? 
It was mentioned above that those who perform sacrifices and so 


on, go to the moon-world and descend from it with the remainder of their 
Works, Now is discussed the question, whether the sinners, who do not 





440 VEDANTA-SUTRAS. III ADHYAYA. [Govind a 





perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent? Jn the Îsávaşya Upanisat, verse 3, it is said :— 


ws am à Ia WaT aana: ü Sms A Seah à š 
AEAT NAT: lI 3 ll 


There are the worlds of the Asuras, covered with blind darkness. Those who have 
destroyed their self go after death to those worlds. 
(Doubt.) —Now arises the doubt, do the sinners go the Moon world 
or do they go to the Yama loka ? 
(Púrva-pakga).—The Púrva-paksin maintains that the evil-doers 
also go to the world of Gladness. The author summarises their view in 
the next Sútra which is really a Párva-pakea Sútra. 


SUTRA III. 1. 18. 


SASS ALTA gam ú RAN 


aña Anistadikarinam, of those who do not perform sacrifices. 
af Api, also. y Cha and. ag Srutam, stated in the Sruti, declared by scripture. 


13. The scripture declares that the non-performer of 
sacrifices and so on, also go to the world of gladness.—304. 


COMMENTARY. 


(Objection.)—The scripture declares the ascent to the world of 
gladness even of those persons who are rion-performers of sacrifices and so 
on, just like those who perform these works. In the Kausilaki Upanisad 
(I. 2) it is declared that all go to the Chandra loka. 


atea 2 8S arama sata Q aa TE Il 
All who depart from this world (or this body) go to the Moon. 


The word all shows that it isa universal proposition, without any 
qualifications. Since all who die, must go to the world of gladness, 1 
follows that the sinners also go there. This being so, the above text of the 
Igavasya Upanisat must be interpreted as a threat, in order to make men 


desist from evil deeds: for there is no such place like the land of the 
Asuras. 


__ If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death. Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happ!- 


ness (because they have not got the vehicles to enjoy that world), they 
remain there in a state of swoon. 


— OE 
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(Siddhánta).—The sinners do not go to the Moon-world, but to the 
world of punishment, as is shown by the next Sitra. 


SUTRA III. 1. 14. 


War VAAL RTA St ATA NAN 


want Sariyamane, in or after the punishment (of Yama) in hell. q but, 


further. waza Anubhûya, having experienced. gatra ltaresám, of the others, 
(.2., of those that do not perform sacrifices), RETA. Aroha-avarohau, ascent 
and descent (7.e., coming to worldly existence and going to still nether regions.) 
aq Vat, ofthem. afẹ Gati (about their) courses. «ire Darganat, owing to or 


from the Scripture. 

14. But of the others (namely, sinners) the going is to 
the city of reform. Having suffered there, they come down 
on earth. Such is their ascent and descent. And this is the 
path described in the scriptures.—305. 


COMMENTARY. 

The word ‘but’ indicates the setting aside of the Púrva-paksa. Of 
the others who do not perform holy works and the rest, going is to the 
city of Yama called Samyamana. ‘There having suffered the punishment 
inflicted by Yama, they come back here again—such is the nature of their 


ascent and descent. How do you know this? Because of the following text 
of the Katha Upanisad. (I. 2. 6.) 
+ ARA: aria arewarra RARA Fey | Ba Ser afer qc 
© 
KÍ AU qa: Ts A | % ll 
The way to the supreme Liberation does not appear to the child deluded by the 


illusion of wealth and acting carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my control. 


This shows that the souls of sinners go to the world of Yama and are 
there punished by him. | 
SUTRA III. 1. 15. 


tied TUN ek Ui 


eaa Sinaranti, they remember, declare in the Smritis. + Cha, and. 
15. The Smritis also declare the same fate of the sin- 


ners.— 306. 
COMMENTARY. 


In the Bhágavata Purana it is thus mentioned. 


IAS TAL MA FSSA AGA: | CRA Maa AAA A | 
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They are quickly carried to the abode of Yama, by the path of the sinners, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 


In another verse it is said :— 
ea Sa Sara AR AMA lI 


All these sinners come under the control of Yama, O Lord. 


Sages thus declare that the sinners come under the jurisdiction 
of Yaina. 
SUTRA III. 1. 16. 


AMAT ec N 


aq Api, also, moreover. &R Sapta, the seven (the hells), 
16. Also according to the Smriti the Hells are seven. 


—307. 


COMMENTARY. 


~ = 
daras ated auian | Beaton RATAA RNA Il 
“e a w ` ~A Gs 
Rc ar | vRrammararit sd 
Thus the Bharata, “The temporary Hells are said to be Raurava, Maháraurava, Vanhi, 
Vaitarani, and Kumbhipáka;and the two eternal Hells are called Darkness and the Blind- 
ing Darkness. These are the seven chief hells in the ascending order of bo tibleness. By 
regularly going through these only, ascent or descent takes place.” 

Thus seven Hells are declared in the Smriti to be the place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. ‘he force of the word also in the Sútra is to include all those 
other Hells mentioned in the Bhágavata Purana at the end of the fifth 
Skandha, where twenty hells are described. 


If Yama has jurisdiction in Hell to punish all the sinners; does 1 
not contradict the rule that all power belongs to the Lord, and that He 
punishes and gives rewards. The answer to this objection is given in the 
next Sutra. 

SUTRA III. 1. 17. 


aaaea AT: Ú q W 


gw Tatra, there (in those hells), mg Avi, also. a Tad, of those Cas 

others, the jivas in hell) or of Him, sarqua Vyaparat, on account of activity, 
guidance, WM: Avirodhah, no contradiction. 

17. There is no contradiction because His activity 18 

present there also.—308. 
COMMENTARY. 
The saying that the Lord is the punisher is not contradicted by 
fact that Yama and the rest are the actual inflicters of punishment. They 


the 





| 
| 
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| are guided by the command of the Lord, in the act of punishment. It is 


| a well-known fact in the Puránas, that Yama and others punish the 
| sinners, under the command of the Lord. 


An objector says, it may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by suffering 
punishment at the hands of Yama. This must beso, because the Kausi- 


| taki Upanisad uses the word all, when it says: ‘All who depart from 
| this world go to the land of Joy.” This view is set aside by the next 
j Sütra. 


SOTRA JIf. 1. 18. 


ANTAA RES 


frar Vidya, of knowledge, otr: Karmanoh, and of karma or action. g 
Tu, only, bùt, gf@ Iti, as, so. marag Prakritatvat, on account of these being 
the topics. 


| 

| 

| 18. But the sinners never go to the world of Joy, 
| because the topic relating to the two paths in the Chhan- 
| dogya Upanisat is confined to men of knowledge and men 
| of work and has no reference to sinners.—309. 
f 


COMMENTARY. 


The word ‘ But’ sets aside the view propounded by the objector. 
The word ‘Not’ is to be read into the Sútra from the preceding Sútra 
(IL. 1. 11). The sinners never go to the world of Joy, because the two 
paths Devayána and Pitriyána are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of tne Fathers to the 
land of Joy. The Chhandogya Upanigsat (V. 10. 1) declares that men of 
knowledge go by tbe path of the Devas; while V. 10. 3. declares that 
men who perform saerifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
Sacrifices. This being so, the word ‘All’ in the Kausitaki Upanisat (L 2), 
must be interpreted in a restricted sense, namely all those ‘persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case; because there is no fifth oblation possible 
in their'case, and the fifth oblation is dependent on one's going to the 
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Moon. Therefore, all must go to the Moon, in order to get new embodi- 
ment. This objection is answered by the next Satra. 
SUTRA ILI. 1. 19. 


a JANANA: 0319198 


q Na not, no. gra Tritiye, in the third. gmt Tatha, so, such, thus, 
aqua: Upalabdheh, it being perceived or seen to be, 


19. The fifth oblation is not necessary in the case 
of those who go to the third place, because it is thus de- 
clared in the Scriptures.—310. 

COMMENTARY. 


Those who go to the “third” place, do not depend on the fifth 
oblation for getting a new body. Why do we say so? Because it is thus 
perceived in the Scriptures. In the Chhandogya Upanisad Pravahana 
Jaibali puts this question to Svetaketu, “Do you know why that world 
never becomes full?” In answer to this question he says (Chhandogya, 
V.10. 8.) “On neither of these two ways those smaller creatures (flies 
worms, etc.) are continually returning of whom it may be said Jive and 
die. Theirs is a third place. Therefore that world never becomes full.” 
Those creatures who do not go either by the path of Devayána or of 
Pitriyána, are the small creatures, who are classed as insects, mosquitoes, 
&c. They return by a different path, and their return is very quick. 
About them it is said “live and die.” That is to say these small creatures 
are coutinually being born and are dying. This constitutes the third 
place. The sinners are called small creatures because they assume 
the bodies of gnats, insects, dc. Their place is called the “third ” 
place, because it is neither the Brahma loka, nor the Dyu loka. 

| Therefore, those who are not entitled to go by the path of the 
| Devas to Brahma loka, because they do not possess.knowledge, nor 21" 
entitled to go by the path of the Fathers, because they have not per formed 
| sacrificial works, are the pitiable creatures who are born as mosquitoes, 
gnats, &c. They constitute a third class. Hence the Heaven-world neve! 
becomes full, because these sinners never go there. The origination of 


their bodies is in the third plane, the fifth oblation is not necessary in 
their case. 


SUTRA IlI 1. 20. 


AAA < AMF ú Ro N 1 


mwa Smaryate, is recorded, is said in iti i d as 
- the Smritis. Api cha, an 
well as, moreover. WA Loke, in the world. ritis. why AP , 
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20. The Smritis record that in this world also the 
fifth oblation is not necessary in their case.—311. 


COMMENTARY. 

In the Smritis there are accounts of some holy persons being born 
without the fifth oblation. The getting of body by the fifth oblation is 
the usual course of nature. But holy men like Drona, &c., were born with- 
out a mother and Dhristadyumna, &c., without a father. In their case the 
number of oblations was incomplete. It is possible that an embodiment 
may take place without passing through the five oblations or stages men- 
tioned in the Chhandogya. In other words, sexual generation is nota 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious human beings 
like Drona, Dhristadyumna. 

SUTRA III. 1. 21. 


EAT UR 


adarg Darganat, on account of direct perception, or being seen. y Cha, 
and. 


21. And it is seen that beings originate independent- 
ly of sexual union, and the Scriptures so describe it.—312. 


COMMENTARY. 


In the Chhandogya Upanisat (VI. 3. 1) we find three origins mention- 
ed with regard to all beings :— 

dat wey a garat Hote da rara 1 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth), All living boings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Here the Heat born and the plants are mentioned as originating 
Without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend therefrom to take up a human birth. But those whose 
karma is not such as to take them to the Moon world, their re-birth takes 
Place in lower organisms, without the fifth oblation. In their case the 
re-birth may take place from mere water without the fifth oblation. In the 
Scriptures we do not find any prohibition to the contrary. 

But—says an objector—we do not find any mention in the text quoted 
by you of beings orginating from heat, It only mentions three kinds of 

9 
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reproduction, namely egg-born, live-born, and born by fission. This ob- 
jection is answered in the next Sútra. 


SUTRA III. 1. 22. 


TATARSTAN: ARMA ZRN 


gata Tritlya, the third, ve Sabda, term, or word of sense. wat 
Avarodhah, description, including. Mixx Sarhgokajasya, of thal which 
springs from heat, on account of the feeling of horror. 


92 The heat-born is included in the third word 
(namely, udbhijjam of the above text.) —318. 
COMMENTARY. 


In the tbird word Udbhijjam is included the sweat-born or the 
heat-born also. The word Udhijjam literally means born by bursting 
through; and it applies (to the plants, because they burst. through the 
earth and to the heat-born also, for they burst through water.) Thus, the 
origin of both is similar, because both are born by bursting through. 
The difference between them consists only in the fact that the plants are 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently classified. But if the method of reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
same category, for both reproduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the 
land of Joy. 


Adhikarana. IV.—The soul on its descent from the Moon. 
world does not become identified with its temporary abode. 


It has been shown above that those who perform sacrifices and the 
rest, go to the world of Moon, and having dwelt there till their works 
are consumed, return to this earth with a remainder of their karmas 
(anusaya); and accompanied by the permanent atoms (bhúta sü ksma). 
The method of this descent is given there (Chhandogya V. 10. 5) thus : 

Having dwelt there, till their-works are consumed, they return again that Yaya 
a came, to the ether, from the ether tothe air. Then the sacrificer, having be 
= becomes smoke, having become smoke, he becomes mist, having become mist 
: ae x cloud, having become a cloud, he rains down. Then he is born a8 rice and oor 
erbs and trees, sesamum and beans, From thence the escape ig beset with most di o 


ties. For whoever the persons may b aoe 
° he 
forth becomes like unto them, y be that eat the food, and beget offspring, 
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This passage shows that on its descent, the soul becomes ether, 
air, «e. 

(Doubt).—Does this “becoming ether, dc.” mean becoming abso- 
Jutely ether, &c., or attaining similarity with it? 

(Púrva-paksa).—The Púrva-pakgin maintains that becoming ether, &c., 
means attaining identity with ether, &c. It does not mean merely getting 
similarity with it. If it meant similarity, then the passage would require 
to be explained metaphorically, and by laksaná. It is a maxim of inter- 
pretation that laksaná should be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, dc. 

(Siddhánta). —The-soul does not become identically ether, &c., but 
becomes similar to them only, as is shown in the next Satra. 


SOTRA III. 1. 23. 


AMARA: MIRAR 


qu Tat, with those, the others, EAT Sabhavya, being similar, simi- 
larity, a similar state. raft: Apattih, attaining, entering into. aque: Upa- 
patteh, there being a reason or possibility, it being reasonable or possible, 
23. The descending soul enters into similarity of 
being with ether and so on; since there is a reason for this. 


—314. 
COMMENTARY. 

“ Becoming ether,” &c., means getting similarity with these. Why 
do we say so? ‘There is a reason for it. The astral body (Soma-rája) 
assumed by the soul in the Chandra loka was taken for the sake of enjoy- 
ing the pleasures of that world : that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun; and when 
the karma is exhausted, that body is evaporated by the fire of gtief, at 
the prospect of impending fall; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, &c., for one substance cannot become another. And if a soul did 
really become ether, &c., then there would be no possibility of descent 
for it. 
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Adhikarana V.—The soul does not stay long 
in ether up to rain. 


(Doubt.)—Next arises the question, does the soul in its descent 
through ether down to rain, stay at each stage fora very long time, or 
passes through it quickly ? 

(Piirva-paksa.)—There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This Púrva-paksa is set aside 


by the next Sútra. 
SUTRA III. 1. 24. 


ARRE faster N IRN 


a Na, not. sfatata Atichirena, very long after. fiaa Vigesat, on ac- 
count of special (inference) it being distinctly stated. 


24. The soul does not stay very long in its stages 


through ether up to rain, on account of special statement to 
that effect. —315. 


COMMENTARY. 

The descent of soul through ether and the rest, 15 accomplished in 8 
very short time, because there isa special inference to that effect. In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or gran 
or the like. And the special statement is made that the passing out of 


that state is beset with great difficulties. ‘The exact words are :— 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difficulties. 


The staying in rice and corn, &c., is for a comparatively long period ; 
from which we infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, &c., being specially stated 
to be difficult, it follows that the escape from the condition of ether up t0 
rain is not so difficult and hence quick. 


Adhikarana VI.— (Human soul is but a co-tenant with 
plants and animals, but does not become 80.) 


(Visaya).—Atter rain, the Sruti declares that the soul is born here 
as rice and corn, herbs and trees, sesamum and beans. . 

(Doubt).—Here arises the doubt, are these souls descending witb 4 
remnant of their karmas, themselves born as rice, corn &¢., OY do te) 
merely cling to those plants, &c. 


r t: 22 
(Erva-pakga).—The souls are born as rice, corn, &C., and do 2? y 
merely cling to them. : 





| 
| 
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(Siddhánta).—The souls are not born as rice and corn, &c., literally, 
as is declared in the next Sútra. 
SOTRA IIL. 1. 25. 


AAA aAa 21g av N 


sq Anya, by another soul. «ffà Adhisthite, in what is occupied. «ww 
Parvavat, like the previous, in the manner already explained, qamna Abhi- 
lapat, on account of the scriptural statements. 


25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases 


of ether and so on.—316. 
COMMENTARY. 


The souls merely cling to the bodies of plants, &c., and do not them- 
selves become these, because these plants, &c., have animating jivas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a State of perfect dormancy, without enjoy- 
ing pleasure and pain, so they are merely in contact with rice, corn, &c., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its karmas, - 
it uses a different phraseology, as in verse 7 of the Chhindogya V. 10. 

TIE ERAN warmers Gilat at Parcs TARTA qr safar 
VA ARIAT ATT ALERT ACM MATA HIAATMATTT SL saafssr 
TETAN AT i 9 I 

“ Those whose conduct has been good, will quickly attain some good birth, the birth 
of a Bráhmana, or a Ksatriya, ora Vaisya. But those whose conduct has been evil, will 


quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Chandála.” 


Therefore, the souls descending from the Moon-world merely cling 
to rice, corn, &c., and are not literally born as such. 
SÓTRA II, 1. 26, 


ayaa NU RÂ N 


wuk Asuddham, impure, hurtful unholy, qà 1ti, so, thus. «Ye Chet, if. 
4 Na, no. meara Sabdat, on the ground of the Scripture, on account of the 
Word. 
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26. Ifit be said that every sacrificial act is unholy 

we say it is not so, because the scripture declares it eon 


317. 


COMMENTARY. 


(Objection).—An objector says it is wrong to assert that the des. 
cending soul merely clings to the bodies of rice, corn, &c., which are 
themselves animated by other souls, and that they-are not born there for 
the purpose of retributive enjoyment; for there are no karmas left to be 
enjoyed in the bodies of plants, &c. Some karmas are left, whose proper 
place of retributive enjoyment is the body of plants. All karmas are 
of two sorts the sacrificial karmas and non-sacrificial karmas or conduct 
(Charana). The fruit of sacrificial karmas is not fully exhausted in the 
Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
asin. The Scriptures declare “má himsyát sarvá bhútáni ” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices like “agnígomiya” is unholy. Such a sacrifice is thus 4 
mixed karma. Its holy portion takes the soul to the Heaven-world, and 
is exhausted there completely. Its sinful portion causes the soul to be 
born as rice, corn, &c. Assays Manu in XII. 9.— 


To mR: | aat mraeteeermicara 9 


“ The soul is born as plant owing to the sins committed by the body; it becomes K 
bird or a beast for the sins of speech, and an outcaste for the mental sins.” 
The soul is, therefore, actually born as rice, corn, &c., and 1 
mere co-tenant with the jivas of plants. 


(Reply).—The objection thus raised is not valid. The cane 
acts are not unholy, because the scriptures enjoin it. The ven 
declares “ Agnisomiyam pasum álabheta” “Let him sacrifice an anima 
sacred to Agni-somau.”” Since the Veda enjoins the killing of animals, 1 
cannot be unholy. For the right or wrong, holiness or unholiness of an 
action, is to be learnt from the Veda alone. Therefore, those game 
which enjoin killing of animals must be considered to be holy p 
cannot be considered unrighteous, because killing of animals in sact! 
fices is enjoined by the Vedas. Let him not kill any animal is 4 ge 
proposition, but to this there is the exception that animals may be kille 
in Yajnas like the Agnisomiya sacrifice. Hence every killing 18 not A 810: 
ps A general proposition and an exception haye different scopes, settled > 
u > usage, and so there is no conflict between them. Hence it follows tha 


g not 4 
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the soul on its descent becomes rice, corn, &c., not to expiate for the sins of 
having killed animals in sacrifices, for such killing is no sin; but it 
becomes rice, &c., in the sense of clinging to those plants and not really 
becoming plante. The soul is perfectly unconscious in these stages. 
What becomes of the soul after ¡ts clinging to the plants is next 
mentioned. 
SUTRA III. 1. 27. 


CURAN 03 g 1 49 l 


tafe Retah-sik, the sprinkler of the seed ; one who performs the act of 
generating. af: Yogah, conjunction with. «yq Atha, first, or after, 


27. Then the soul unites with the being who per- 
forms the act of fertilisation.—318. 
COMMENTARY. 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This 
is mentioned in the same Upanisad (Chhandogya V. 10. 6) In the 
same verse which mentions its becoming rice, corn, &c., it is said: 
Ream gt waist da ura ate Ream 
THT was I S 11 


“Having been in the mist, he enters the cloud, having been in the cloud, he enters 
the rain (and falls down). Then he is born as a rice or barley, herbs or trees, sesamum or 
beans, &c. From this point there is constant (tantalising) rise and fall. For whoever 
cats the food and begets offspring (the jiva) is there in that food and that seed.” 

The text literally says for whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. This 
does not mean that the soul really takes the form of and becomes :den- 
tical with its procreator, for one thing cannot take the form of another 
thing. If it were to become literally the “ Retas sik,” then there would 
be no possibilty of its gettirg another body. Therefore, it must be 
admitted that the soul merel y clings to the body of the “ Retas sik” and 
does not become that body. This being so, the soul clings to plants, &c., 
in the Preceding stages of plant life also. For there is no reason why it 
Should be anything else. 


SUTRA III. 1. 28. 


MALA ü S ( RL Ist 


Aa: Yoneh, (after entering) the mother. wétq Sariram, (obtaining) the 
gross body. 
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28. The soul next passes from the father into the 
mother and then obtains the gross body.—319. 
COMMENTARY. 


The word “ Yoneh” is in the ablative case in the Sútra, but it must 
be construed in the accusative case here, and is governed by the participle 
“ pravidya” understood here. The soul having left the father’s body, 
and having entered the mother’s womb, obtains a physical incarnation, 
in order to experience the consequences of the remaining karmas. The 
family into which it is to be born is regulated by the nature of this 
remainder, as mentioned in Chhandogya, V. 10. 7. 


“Of these those whose couduct here has been good will quickly attain some good 

Ae birth, the birth of a Brahmana, or a Kgatriya or a Vaisya. But those whose conduct here 

iat has been evil will quickly attain an evil birth, the birth of a dog, or a hog, ora 
Chand4la.” 


ae ARA < el 
a mee ine ES =m 





F 


á + v. °. - de . 
ye Ñ hs 


Thus it has been demonstrated that the soul becomes plant, &c., i 
the same sense as it becomes ether, &c. ‘The whole object of teaching ` 
this law of reincarnation is, that the wise shonld realise that God alone + 
is the highest bliss, and ought to be the sole object of quest; and that ` 
the soul should get disgusted with this world of sorrow and try to seek 
the eternal bliss of the Lord. | 

Here ends the firet Pada of the third Adhyáya. 








THIRD ADHYAYA. 


SECOND PADA. 


ARE IE gag AT WA ll 
May that love (Bhakti) for the Supreme Lord purify the world. He has the body of 
Supreme Bliss and in His Presence stand Wisdom and Dispassion with folded hands, 
obedient to His call; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this Pada is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The object to be 
attained is Brahman, and in order to strengthen soul’s love towards Him, 
this Pada describes the various powers of the Lord, such as His being a 
creator of the dream-world, His various Avatáras and their unity with 
Him, His essential form, His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by ‘Bhakti alone, His 
illumining the both worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. Whena person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any ono else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true; and so faras dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 


_Creator only, then there cannot be that «intense Bhakti towards Him, 


which the worshipper wants to cultivate. Therefore, in order to show the 


glory of the Lord, it is described that He is the creator of the dream-world 
as well. 





Adhikarana I-—God creates the dream-world. 


(Visaya.)—In the Brihadáranyaka Upanigat (LY. 3. 9-12) we have the 
following a= 


awa a UA 
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UA AAA ETORRI MERA WTR Ey 
Teale = qw seater Serer ar qraraqmau = Rea wi Paty 
A aa a a sated qaq: auf ney aan UM a 
TAA A TAT ARA TNT TÀI Qw: aA q AAEN ga: SER 
ATAU E gg: SS A ae agra genfteq: geet yma 
Aqat: JR: gare: aaa a fe me Il Ro l asa wer raa lars 
ITAM Gaara DARA Tater eras Rona: qaq 
TRESE: I 08 E aai gad | < iadsa 
QA FAS RUAT: qaq TREIA: | 99 1 

“ And there are two states for that person, the one here in this world, the other in 
the other world, and asa third an intermediate state, the state of sleep. When in that 
intermediate state, he sees both these states together, the one here in this world, and the 


other in the other world, Now whatever Mis admission to the other world may be, having 
gained that admission to, he sees both the evils and the blessings. 


And when he falls asleep, then after having taken away with him the material from 


the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self-illuminated. 


There are no real chariots in that State, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads, There are no blessińgs there, no happiness, no 
joys, but he himself sends forth (creates) blessings, happiness and joys, There are no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. Qn this there are these verses: 


“After having subdued by sleep all that belongs to the body, he, not asleep himself, 


looks down upon tho sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. : 


“Guarding with the breath (prana life) the lower nest, the immortal one goes wher- 
ever he likes, the golden person, the lonely bird.” 


(Doubt.)—Now arises the doubt whether this dream-creation of 
chariots, &c., is the work of the human soul or the creation of the Supreme 
Self ? 

(Púrvapakga.) —The dream is the creation of the soul, for the 
saying of Prajápati in the Chhandogya Upanisat (VIII. 7. 1.) shows that 
the human soul also has the power of creating by mere will-force, and 
has its sahkalpa true, i.e., has the power of realising all its wishes. 

(Siddh@nta.)—The human soul is not the creator of the dream-world, 
as is shown by the following Sútra. 


SUTRA III. 2. 1. 


ered ae E 


ava Sandhye, in the intermediate (state or sphere). wë; Sristib, ni 
tion. ‘wre Aha, says (the Scripture), E Hi, because. 


1. Because the Scripture declares thai in the dream- 
state also the creation is by the Lord—320. 





— — _ —— r Tm ee A 


— = 


Y > "á 


Bhésya] II PADA, I 4DHIKARANA, Sa, 2. 455 
AAA AAA 
COMMENTARY, 


The word “Sandhya” means dream, as we find from the above 
passage, “and asa third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate state, because it is midway 
between waking and the deep sleep state; between the “Jagrala” and 
the “Susupti.” The creation of chariots, &c., is verily by the Lord and not 
by the human self. Why do we say so? Because the same text says “Sa 
hi karta,” “He indeed is the maker.” The sense is this, the Supreme 
Self creates chariots, &c., in the dream state, which exist so long as the 
dream lasts, and which are perceived not by all the Jivas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jiva. In order to reward the soul for very minor 
karmas, the Lord creates the dreams. ‘The Lord possesses mysterious 
powers, creates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord: 
(Katha Up. IV. 4.) 


Ard AMAS MRE | qg sara wat Wet a 
arate l 3 I 


“The wise, when he knows that that by which he perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more.” 


The Jiva has also the power of creating by mere will-force, and is 
also “Satya-sankalpa,” but only in the state of Mukti. The Mukta Jiva 
creates the world there, but that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it has nothing to do with the 


dream-creation. 


SUTRA III. 2. 2. 


ATAR qarqa 1211 


fatarca, Nirmataram, the maker. = Cha, and wa Eke, some. Jwraa: 
Putradayah, sons, &c. q Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest— 321. 

COMMENTARY. 


The followers of one Sákhá, namely the Kathakas, state in their text 
that the Supreme Lord is alone the creator of all Kamas in the dream- 


State, for the dreamers. (Katha Up. V. 8.) 
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q qq gas ama Ha AT gat ARA: | ata GARAGE aaa. 
ganá | atar Bran ast ag aaa waa | Gas aq ll ¿< ll 


“ He the Highest Person, who is awake in us while we are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him, and no one goes beyond Him. This is that." 


The term Kama here denotes such things as sons and the like, 
which are objects of desires, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as “Ask for all Kamas 
according to thy wish.” (Katha Up. I. 25.) And that the word Kama there 
means sons, &c., we infer from Katha J. 23, where we find these Kamas 
described as sons and grandsons, &c. We give these three verses in the 
original here :— 


Cast yaa aie a a cama qieg 
Ta Eu MT WLS aR SR I! 23 l| rada ale ara at qa fra 
| Rar | ARIAT AREA RATATAT TAS HATA I| R N 
| JÀ STAT GSA ASIA Tesla AMSAA: A | CAT TAT 
| ACU: AGA ACSA SANA ATG ARA wears AHA 
| AJAR: Il RY l 


Death said: “ Choose sons and grandsons, who shall Jive a hundred years, herds of 
cattle, elephants, gold,and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 


“Tfthou canst think of any boon equal to that, choose wealth, and long life. Be King, 
Nachiketss, on the wide earth. I make thee enjoyer of all desires. 

“Whatever desires are difficult to attain among mortals, ask for them according to 
thy wish ;—these fair maidens with their chariots and musical instruments,—such are IN- 
deed not to be obtained by men—be waited on by them, whom I give to thee, put do not 
ask me about dying.” 


In the Gaupavana Sruti we find the following :— < 

CINTA Y MIA ara aA ala gery Aa 
Er ll | | 

“From this Lord when He overpowers the soul through sleep 18 
born verily the son (seen in dream) from Him the brother, from Him the 
wife.” x 

In the next Sútra, the author mentions the material and the means, 
with which the Lord creates the dream objects. 


SUTRA III. 2.3. 


$ "o ON 
ARA Y MEAR (3130131 
arar Mayamatram, produced from the will of Him and with impres 


sions (stored in the mind of the soul). q Tu, but. #r==š# Kartsnyena, pe 
AMA RST TT, Anabhivyakta-svardpatvat, being destitute of tangible forn 
occupying spacé, not being fully manifested, 





IA. 
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| 3. Maya or the willof the Lord is the only means 
| through ' which He creates dream-objects. (They are not 
made of objective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer—322. 
COMMENTARY. 

The mysterious Máyá is the only material with which the dream- 
objects are created. They are not wade of the gross elements, nor are 
they created by Brahma, the four-faced. Why do we say so? Because 
| they do not become manifest, as objects of perception, to everyone. Thus 
| it is demonstrated that the dream creation is: the work of the Supreme 

Self. 


| Adhikarana II—The dreams are not all false. 


| Next arises the question—are the creations of dream all false or true? 
| The Purvapaksa is that the dream is altogether unreal, because it 18 
| sublated by the waking consciousness. On waking from dream, one 
| realises its unreality. This view is set aside by the next Sútra. 

| SÚTRA II. 2. 4. 


BAHAY JACARA < Ase (RIAA l 


aqq: Sücbakah, indicatory, suggestive. @Cha, and f Hi, because. xa: 
Sruteh, from Sruti. TEE Achaksate, say, affirm. @ Cha, and. ae: Vadvidah, 
those who know that, 

4. The dream creation is indicatory of good or evil, 


(hence it is not unreal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also declare 


the same---323. 
COMMENTARY. 


The dream creation is true. The objects seen in dream -are 
| indicatory of good or bad luck, or of certain mantras. Scriptures teach 
| this. —(Chhándogya. V. 2, 8 and 9.) : 

x Era ma ar st era: arate sae qr figs AT AAT 
| Morene: a al Ra ey SER ave rare 1 ¿ 1 RT AAT qar HAG 
| Sy Rema Ta fa aq GTA TST 
! N < l 
| r of bell-metal or of 


“ Then having washed the mantha vessel, which should be eithe x a te l 
wood, let him lie down behind the fire, on a skin or ona bare ground, silently and singly. 


If in his dreams he sees a woman, let him know this as an omen that his sacrifice has 
been successful. 
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On this there is the following verse :—“ If in Kámya sacrifices, he sees a woman in 
his dreams, then let him know this bodes success—this vision shown him in a dream, this 
vision shown him in a dream.” 


Similarly, in the Kausitaki Bráhmana we find the following :— 


AIA get Ha Hea ea RR a gå Ef I 


“If one sees ina dream, a black person with black teeth then it forebodes that he 
will kill him,” 


The word “'Padvid” or expert means those who know how to 
interpret dreams, such as Brihaspati and the rest. T hey declare that 
some dreams bode good, others evil. Such as dreaming that one is 
riding on an elephant bodes good : while if he dreams that he is riding on 
a donkey, it forebodes evil. 

Sometimes one gets in dream Mantras, as we find from the following 
verse :— 

MUTA AN SAT UAR TAT ET: | 
aa data oa: tat qa AE: I 


“As the Lord Biva taught Visvámitra (Budha Kausika) in drcam the mantra called 
Ramaraksa, he exactly wrote it out, in the morning, when he awoke from sleep.” 


This shows that poems and stotras can also be obtained in dreams. 

Therefore, the dream creation is as real as the waking state. 
Because the dream objects indicate future true objects; secondly, because 
works of genius like poems, etc., are found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublated by the waking consciousness, therefore 
all dreams are unreal. 


SUTRA III. 2. 5. 


Tiaa AR sateen MN IR 


qç Para, of the Lord, of the highest. af¥egrarg Abbidhyanat, by the will. 
a lu, only. fura Tirohitam, is withdrawn or hidden. qa: Tatah, from that 


(Lord). f Hi, for. 3 Asya, of this (Jiva). q=ufaquar Bandha-viparyayau, 
bondage and release, 

). The dream consciousness is sublated by the will 
of the Supreme Lord alone, because from Him proceed the 
bondage and release of the soul —324. 


COMMENTARY. 


formative will of the Supreme Lord, proceeds 
objecta, like chariots, &e. The dream ig not 


From the meditation or 
the vanishing of the dream 
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| unreal, like the illusion of silver in the shell. This is 80, because the 


| Supreme Lord is the cause of the bondage and release of the soul, as says 
the Sruti (Svetasvatara, VI. 16) :— 


“ He makes all, He knows all, the self-caused, the knower, 
of time), who assumes qualities and knows everything, 
the Lord of the three qualities, 
the world.” 

He who can cause the bondage and release of the soul, can easily 

| bring about the dream and its withdrawal for the soul. There is nothing 

wonderful in it. Therefore, it must be understood, that the manifesta- 

| tion and withdrawal of the dream-world: is also from that Lord. The 
| same idea is expressed in the following verse of the Kúrma Purana :— 


enk gaa a fiera! q qq < | 
AREA TAN TA UA TAT I 


“It is He (the Lord) that makes the son] perceive the dream creation, &c., and He it 


is who hides them from his view ; for on His will, the bondage and release of this sonl 
depend,” 


| 
| 
| 
| Therefore the dream creation is real and is of the Lord. 
| 
| 


the timc'of time (destroyer 
the master of nature and of man, 
the cause of bondago, the existence and the liberation of 


Adhikarana III—The state of wakefulness is also 
| created by Brahman. 


Now the author describes that the waking consciousness is also 
| caused by the Lord and by no one else. In the Katha Upanigad (IV. 4) we 


read :— 
ANA ARAS AGAR | 
ARA RATA AAT AA tale || 9 I 


“The wise, when he knows that that by which he perceives the state of the dreamless 
sleep (Sugupti), and the dream state is the Great Omnipresent Self, grieves no more. 


(Doubt.)—Here arises the doubt: Is the waking state of the Jiva 
caused by the Supreme Lord or not? 
(e úrvapalesa.)—The waking consciousness is not caused by the Lord, 
€cause we see it dependent on time and the rest. 


(Siddhánta.)—The waking state is also caused by the Lord, -as is 
shown in the next Sftra. 


SUTRA III. 2. 6. 


AMET RN 


aa Deha-yogat, from the connection with the body, the waking state. 
T Va, or. 8: Sah, (that withdrawing or hiding of the dream), w Api, even, 
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6. The waking consciousness also, which is found in 
connection with the body, is from the Lord —325. 


COMMENTARY. 


~The waking consciousness, which is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the above text of the Katha Upanisad, and which properly 
translated runs as follows :— 

“The wise, when he knows that that by which he perceives all objects in sleep or 
in waking, is the Great Omnipresent Self, grieves no more.” 

The time and the rest being inert, cannot produce anything. ‘The 
word “api” or “also” of the Sútra indicates that the states of conscious- 
ness known as deep sleep (susupti) and swoon, (miirchchha) are also 
created by the Lord. For the texts repeatedly declare that to Him belong 
the all-creative power. 





wa 


Adhikarana IV—The state of deep sleep is caused also 
by God. 


Now is being considered the question, what is the place, abiding In 
which, the soul experiences deep sleep. The following are the Sruti texts 
relating to deep sleep or (Susupti). One declares that deep sleep is felt 
when the soul is in the Nadis, the other, when the soul is in the oe 
dium, and the third when it isin Brahman. These three texts: are given 
below. In the Chhandogya (VIII. 6. 3.) we find :— 


A 


amaaa: AA MIAT: can a faaratang qat ATSTY qa aak 
TH Raa AT yR Aal RÈ age raat wala II 2 I 


> “This being so, when this Jiva sleeps, being at perfect rest and all senses yi ae 
(experiencing the joy of his essential nature) and dreams no dream, then he enters ( br 
the Lord dwelling in) these vessels and there no evil ono can touch him, because he’ 
protected by the light of the Lord.” 


In the Brihadaranyaka Upanisat (II. 1. 19.) we read :— 


HA Ul qual Vala gar aaa Aaiearara AAN ¿aaa 
caga añ saga gia dd = qar PA 4 mera 
al ARIA ARA MARA | 

AQ WAT Y q qas lI 22 ll a 
“ Next when he is in profound sleep, and knows nothing, there are the soventy” 
thousand arteries called Hita, which from the heart spread through the body. Thee 
them he moves forth, and rests in the surrounding body. And as 3 young man, ora 8 


x : he 
king or a great Brahmana haying reached the summit of happiness, might rest, 8° ae 
then rest,” 





== 
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In the same (II. 1. 17.) we find :— 


EIR INIGHIE CEL 
si o o srarat 
Rara RAMA Y AE ARRE EA sar ggrera dar: 
aña ata aula TA ITM vals Wat st Ts e ale 
AA: ll Vs Il 

‘“Ajitasatru said: ‘When this man was thus asleep, then the intelligent parson 
(purusa), having through the intelligence of the senses fpránas) absorbed within himself 
all intelligence, lies in the ether, which is in the heart. When he takes in these different 


kinds of intelligence, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in.” 


There are many other verses like these. In the above verse the word 
Akasa means Brahman. From the above three texts we find, that the soul 
enjoys deep sleep when it is in those three places, namely, in the Nádis 
(arteries), in Puritad (pericardium:, or in Brahman. 

(Doubt.)—Now arises the doubt: Are these three abiding places of 
the soul to be taken distributively or collectively ? 

(Pitrvapaksa.)—The Púrvapaksin says they are to be taken distribu» 
tively. For when words of equal force are employed ina sentence and 
there is no mutual dependence between them, then the passages should be 
construed as stating an option. In other words, Sugupti is experienced 
when the soul is in any one of those three places. 

(Siddhánta.)—Susupti is experienced by the soul abiding simultane- 
ously in all those three places, as is shown in the next sútra. 

SUTRA III. 2. 7, 


ARA AY THAT RR 


az-smara: Tad-abhavah, the absence of that (the state of dreams or wake- 
fulness). SY Nadisu, in the Nadis. aq Tat, about it, sa: Sruteh, from the 
scriptural statement. amaA Atmani, in the self, or in the Lord. «y Cha, and. 


7. The Susupti, which is the absence of dream and 
waking consciousness, takes place in the Nadis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect—320. 

COMMENTARY. 

By the: word “and” in the Stra, pericardium is to be included. 
“Tad abhávah ” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “ Tad abhávah ” means the 
“ gugupti”or deep sleep This deep sleep takes place collectively in the 
Nadis, pericardium and the Lord. Why do we sayso? Because in the 

3 
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scriptures all these places are mentioned as the localities in which the soul 
enjoys deep sleep. If it was intended that they were to be taken 
alternatively or optionally, then there would be partial refutation of 
scriptural text. We find Nádis and Pránas mentioned collectively in deep 
sleep. In them the soul resides in deep sleep. In the Kausitaki Upanisad 
(IV. 19.) we find that Prána also becomes united with the soul in deep 
sleep. ae g 

d MARRAS Tages qa AA Taqman 
aa gaa ae e a aa aes ES 
om: sara Rea aa pue aa A arg qa <q 
qu ar ahaa qeaernfersra asha vate cat are aia: E 
ARa: ad <ü: aerate sitet a: sq: SETA Aa: qaña: Taras E 
ae start aaa Regie RIRS TRAE sam TA 
aaa Roa ar Tar FAM BARA ye: rana fa AÑ 
Rao qahaq ote area TAGE MAA = AAT RE 


“And Ajatadatru said to him: ‘ Where this person here slept, where he was, whence 
he thus came back, is this: the arteries of the heart called Hita extend from the heart of 
the person towards the surrounding body. Small as a hair divided a thousand times, they 
stand full of a thin ñuid of various colours, white, black yellow, red. In these the person 
is when sleeping he sees no dream. 

“ Then he becomes one with that Prána alone. Then speech goes to him with all names, 
the eye with all forms, the ear with all sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
the Pránas (speech, &¢.) proceed, each towards its place, from the Pránas, the gods ; from 
the gods, the worlds. And asa razor might be fitted ina razor-case, or 28 fire in a fire 


place, even thus this conscious self enters the self of the body to the very hairs and the 
nails.” 


Nor can we have option on the strength of the maxim quoted by the 
Pfirvapakein, because that maxim applies where two statements are of 
equal force (tulyártha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may serve thesame purpose equally, that an option is allowed. 
The case is here similar to the statement “entering by the door, he sleeps 
in the palace, on the couch.” Here the three things—the door, the palace 
and the couch—are to be taken jointly and no option can be allowed 88 
regards them, for they do not serve the same purpose. Similarly, the oe 
enters through the Nádis (which are like a door), into the palace calle 
the pericardium, where Brahman is, and sleeps in the bosom of Brahman 
which may represent the couch. Thus the nádis, pericardium, and Brah- 
man, subserving different purposes, must be taken collectively, and ie 


separately. Therefore, Brahman alonë`is the direct place, resting on which; 
the soul enjoys deep sleep. 
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The “ Puritat” or pericardium is the covering which surrounds the 
lotus of the heart. 


SÛTRA III. 2. 8. 


EEC ZIRE N 
aa: Atah, hence. yarm: Prabodhah, waking. wera Asmat, from him (the 
Lord). 
8. Therefore the waking of the soul is from that 
(Brahman)—327. 


COMMENTARY. 


Because Brahman alone is the immediate resting place of the soul, 
in deep sleep, the nádis being merely the gate-way to him; therefore, in 
the Chhándogya Upanisad it is described that the soul awakens from 
Brahman in deep sleep. There in VI. 9. 2. and in several Khandas fol- 
lowing it, it is repeatedly declared that the soul awakens from Brahman 
called Sat, “coming out from Sat they do not know that they heve come 
out of the Sat.” Had option been allowed, it would have been mentioned 
that the soul comes out from the nádis, or from the pericardium, or from 
Brahman. If there were optional places, to which the soul might resort 
in deep sleep, the scripture would teach us that it awakes sometimes from 
the nádis, sometimes from the pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. We give the ori- 
ginal passage of the Chhandogya below. 


aM Set ay Aye MRA AAT TRIMS sar 
AHA; TH TART LA aM aw a Aah DAA TAI TE 
TUE ERA Ts ay AMAR Fav ser: Ae ST a Fg: Sle 
UIT LT ll < a ce aa asa ar Ht ae INT aT HAT aT Tae 
qt at at (Tegal qaraq ll 3 aa ENTRA ARS ad 
AAI <t seat ARAN wana ca ya Ta ar aaa Rar qa 
VAS Aras Iv | 


“As the bees, my child, make honey, by collecting the juice of different trees and 
bring together and mix them in one place. And as these juices have no ae ENO: 
So that they might say ‘I am the juice of that treo, ‘I-am the juice of that tree, in the 
same manner, my child, all these creatures, when they get mixed in the Sat, do not 
know that they have got mixed in the Sat. 

Whatever these creatures are here, whether a tiger or a lion ox a w or a boar, or a 
Worm, or an insect, or a gnat, or a mosquito, that thoy become again an CA 

That highost God is the Essence and Ruler of all, the pete ae and Koma 
through all the subtlest intellect. All this universe is controlled by Him, He perva 
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it all and is the Good. This God is the destroyer of all and full of perfect qualities, Thou 
O Svetaketu, art not that God.” 


“ Please sir, instruct me still more,” said the son. 


“Be it so my child,” replied the 
father, 


The fathér then goes on to give other illustrations, the burden 
of which all is to show “ atat tvam asi ’— thou that art not.” 





Adhikarana V—The same person comes back to the body 
| on waking. 
In the above it is stated that coming out of the Sai, they do not 
know that they have come out of the Sat. 

(Doubt.)—Now arises the doubt, does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? | 

(Púrvapaksa.) —The same individuality does not arise in awaking 
from deep sleep. When acup of water is thrown into a river, and another 
cupful is taken out of it, it cannot be said that the water is identically the 
same. Similarly, when a person merges in Brahman in deep sleep, it 18 
impossible, that he should, on awaking, come back into the same body. 

(Siddhénta.)—'The same personality awakes in the same body, which 
it left, when it went into deep sleep, as is shown in the next Sfitra. 

SUTRA III. 2. 9. 


AUT g HAGE RA: (ZIRE M 


q: uy Sah eva, that very person who went to sleep. g Tu, but. 4 Karni 
activity, on account of his finishing the action left unfinished. aaefa Anusmi! ; 


on account of memory of identity. seq Sabda, from the Sruti, afpa: Vidhibhyah» 
from the commandments. 


9. But the same person arises from sleep, because 
of his completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts 0 


$ SA i 
the scriptures, and because of the injunctions of the Sâstras 
—328. 


| COMMENTARY. ho 

The word “but,” “iu” removes the doubt. The same pers” š js 
had gone to sleep arises from it and no one else. The reason foa E 
four-fold. Fifst, he finishes the work which he had commenced aa | 
going to sleep. The word “ karma” of the text means ordinary worl a 
works. Secondly, he has memory, that is recollection, in the shape a 
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“Iam the person who had gone to sleep and who have now awakened.” 
Thirdly; the express text of the Chhandogya quoted above also shows the 
same. (Chhándogya, VI. 9. 3). | 

“ Whatever these creatures are here, whether a tiger or a lion, or a 
wolf or a boar, or a worm or an insect, or a gnatora mosquito, that they 
become again and again.” 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of Brihadáranyaka, I. 4. 15, 
declare that the man must worship the Self as his true state. This shows 
that he must try for release.’ If everyone who went to sleep got release, 
then these injunctions about Moksa, would be useless. 

When a Jiva enters into Brahman, he enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 
sleep, it is the same jar, taken out of the river with the same water in it 
In the same way the Jiva, covered by his desires, goes to sleep and for the 
time being puts off all sense activities and goes to the resting place, 
namely, the Supreme Brahman, and again comes out of it, in order to get 
further experience. He does not become similar to Brahman, like the 
person who has obtained release. ‘Thus we learn from this four-fold reason, 


that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhitkarana VI—T he state of swoon. 


Now we shall consider the state of swoon, which is similar to that 
of deep sleep. | 

(Doubt.)— Does the Jiva fully attain to Brahman in swoou or 
partially attain to him ? 

(Pdrvapalsa.)—Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sútra sets aside this 
view. 

SOTRA IIL 2. 10. 
gAs: RAAI 3 RI gol 
uy Mugdhe, in the swooning person or state, w Arddha, half, así: 
Sampattih, combination or attaining Brahman ; entering iuto Brahman. Bala- 
deva's reading is Sampraptih. IR Parigesat, on account of the remaining. 


10. In the swooning condition, the Jiva is 1n half 
combination with Brahman ; because the rule of the remain- 
der shows this—329. 
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COMMENTARY. 

When a man is in a swoon, or in a stunned condition, he is in half 
combination with Brahman, because of the rule of the remainder. Ip 
this condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon- 
scious of external objects. Thus by the rule of remainder, we conclude 
that there is half combination. This we find described in the following 
verses of the Varáhapurána :— 


CTIA AISA FTA Heat | 
HTT LIAN AURA AN Il 
Ta TT FAST AMES URNA: | 
Q N z 0 
ae NARRET ar gani MERA: II 
“When the soul is af a distance from the Supreme Lord in the heart (that is, when 
it is in the eyes), then it is in waking consciousness ; when it is nearer to the Lord (that 
is, in the throat), then it is in the dream consciousness. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus described ; but 
swoon is an intermediate state, in which there is half combination witn Brahman, because 
on recovery, there is remembered the consciousness of pain.” 


The objector says :—The books describe only three states waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha”? or swoon? This is not a new state, but one of the above 
three. 

To this objection we reply, that this is aseparate state altogether. It 
is not the waking state, because external objects are not perceived in this 
state through the senses. Nor is it the dreaming state, because the person 
is unconscious. Nor is it the deep sleep state, because there ig not thal 
peaceful look of the face and want of movement of the limbs. Therefore, 
it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-known state, recognized both by Ns 
physicians and by the world. Thus the purport of the whole wp a 
that the Lord God Hari alone must be worshipped and served with da 
tion, for His glory is such that he is the Maker af every thing, even 
the conditions of consciousness like waking, dreaming, and the rest. 


Adhikarana VII—The Lord is one though manifestis 
in various forms. a 
of the Lord 


TE ps In the preceding passages, has been shown the glory oribedi y 
HR ar as the controller and ordainer of every thing. Now will be de 


A . ° 15 ni Š i 
His that inconceivable nature, by which He does not abandon His u à 
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in himself though He appears. manifold in many places. Though in the 
Sûtra II. 3. 44. it was described that the powers of the Lord are mysteri- 
ous, yet in those Sútras, no reconciliation has been made of the paradoxi- 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia- 
tion will now be made, by means of the doctrine of inconceivability. 
We have the following text showing that the Lord though One 


manifests as many. 
AAN E agar Aisa | 


“Though being One, He manifests as many. —(Gopála Púrva 
Tapini). 

(Doubt.)—Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not ? 

(Pirvapaksa.)—The difference of locality presupposes the difference 
in the objects occupying that locality; for substances occupying different 
places cannot be identical; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can- 
not be that one-pointed devotion to one God, which you have been trying 
to establish. 

(Siddhénta.)—The God is one only, and not many as will be shown 
in the next Sútra. 

SOTRA IM. 2. 11. 


+ emat Aneng ARI IRAN 


a Na, not. qaq: Sthanatah, on account of place, aq Api, even. Yq 


Parasya, of the Highest, the Lord. IHAKA Ubhaya-lingam, having twofold 
characteristics; not different on account of differences of locality. «Ha Sarva- 


tra, everywhere. fẹ Hi, because. 

11. (The essential nature) of the Supreme Lord, 
though (differentiated) by space, does not undergo any 
change of characteristics; because, (He simultaneously 
exists), everywhere—330. 

COMMENTARY. 
“Of the Supreme,” namely, of the Adorable Lord, there is not two- 
foldness of characteristics or change of nature, by the mere fact of his 
being in two diferent places. Though there is difference of locality, there 
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in the subsequent portion. 
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et 


is however no difference in the substance occupying these localities. Be- 
cause His essential nature, through His Inconceivable power, simultane- 
ously: ntanifests itself in every place, as mentioned in the above Sruti = 
eko’pi san bahudhá yo’ va bháti. 

The word “sthánáni ” or localities are the centres (âspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (Lilas). These sacred places are called also samvyoma (the 
Highest Ether or Vacuity). | 

The devotees of the Lord are also of various kinds (bhávas). [Such 
as, some worsnip Him as their Master and themselves as His servants; 
others as their Beloved, and they His love:s, ete. 

In all these various localities (samvyomas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one aud 
the same. He undergoes no change. 


SUTRA III. 2. 12. 


T Raed ARATTA 13 l RIRN 


a Na, not. aa Bhedat, on account of difference, on account of the state- 
ment of difference, gf@ Iti, as, so «Fa Chet, if. q Na, no. mE Pratyekam, 
distincty-each (with reference to). waz Atad, the absence of that (1 e., difter- 
ence), qaqaq Vachanat, on account of the statement. h 

12. If it be said “This is not valid, because ol A 
statement of difference,” we reply, “No. Because (mi 

; : : 'e 18 
reference) to every statement (declaring difference), (there 


always) a counter-statement (in the scriptures) declaró 
non-difference—33]1. j š 


COMMENTARY. Lor d 

The statement made-in the preceding sútra, namely, that the she 
remains One, in all His manifestations, is not reasonable, Baye 4 
objector. For in reality, these different manifestations are ee 
entities, and cannot be called one. In fact, there is bheda oF dile 


in the Lord. | a 
4 » s ; š : i . we 
This objection is raised in the first part of the sútra, and is 212 


nifest8” 
With regard to every one of these m3 


tions, the texts take the precaution of saying, that the Lord is one: 


Thus in the Brihadéranyaka Upanigad (II 5. 19.) we 1?” 
following :— 
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cried ee Š qw ee ap A x 1 ata PUTTS AA- 
O sqa sa 


Verily Dadhyach Atharvana proclaimed this honey to i two Añvins, and a Rial, 
seeing this said (Rig Veda VI. 47. 18):— 

“ An image of the Lord is in every one of the forms, (in which a Jiya, or soul is em- 
bodied for every Jiva has the image of the Lord in it). That Image is for tho sake of the 
seeing (and worshipping by that particular Jiva). The Lord (Indra=Almighty Ruler) 
appears multiform through His Energies (Máy4s). Therefore it is right to say that 
these hundreds and ten forms, called Haris are His. (The Hari or Logos of every system 
fs a ray of Brahman). 

This (Brahman) is verily these Haris (Logoi); this (Brahman) is the Ten (Avataras 
such as the Matsya, etc.), this (Brahman) is the Thousand (Avatiras, such as ViSya, eto.), 
this the Many ‘such as Para, etc.), this the Endless ‘(such as Ajita, etc.). This is the Brah- 
man, without cause and without effect ; besides whom there is nothing, and outside. whom 
there is nothing. This Atman is Brahman, omnipresent and omniscient, This is the 





teaching of the Upanisads.” 

Thus the above text of the Byihadaranyaka Upanisad shows that 
every form of the Lord abiding in different individuals is the supreme 
Brahman, full and entire, and not a portion of Him, for an Infinity can 


have no parts. 
- SÔTRA IlI. 2. 18. 


AA Aaa 1312123 


añ Api, also. «+ Cha, and. qu Evam, thus. ga Eke, some, 
13. And also some teach thus (that the Lord is one 


though multiform).—332. 


COMMENTARY. 
The words “and also ” mean “moreover.” Thusin the Mándukya 
Upanisad (IV. 7 S. B. H., Vol. I, page 318, second edition) :— 
SATA Sled ATA AT RAAT RTA: | 


mua ARAT da a Arata: ll 

“ He who knows the Om-kára, as partless N yet full of infinity of parts, as the des- 

troyer of all false knowledge, and as blissful, he verily is a sage and no one else.” 
Thus these Sákhins teach that the Lord is One Partless whole, 
having infinity of parts, each one of which is a whole infinity. The word 
‘partless’ means devoid of differences in itself or in itsparts. “Infinity 
of parts ” means having innumerable parts, each one a complete infinity 

(svamsa). It is thus written in the Matsya Purana :— 


q qg Te AA aink a qua: | 
paa ERRAT Quay aqu | 
oubtedly, though existing everywhere, He hes 


` €“ One only und 
The Supreme Vigna is y as many, like the Sun.” 


gne $: rm, though through His Glory, he ap 
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— x Pea 


The sense is this. Asa prismatic crystal, theugh one only, appears 
to emit different colours, auch as red, or blue, &c., to the eyes of thie Spec- 
tators when viewed from different angles; or as an actor on the stage 
appears playing different parts in diferent Acts of the Drama, but all the 
while he is one and the same, though expressing diverse emotions, ap- 
propriate to the part he is enacting for the time being;so the Lord Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (bhava, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Visnu Tantra :— 


aaa Praia RARE a: | 
SAGAN TATA ANETA: l 


“As a prismatic crystal when looked at from different sides appears possessed of blue, 
yellow, &c., colours, so the Unchangeable Lord gets (in the eyes of His devotees) different 
forms, according to the different kinds of their meditation.” 


So also in the Bhágavata Purana : — 


aaa gaia oraga 
DAIHALTHAINCAT UR: | 
qu dla q TAN sz: 
ATAN AMAT Az: N 
“Hari, whose essential nature is unmanifest pure Intelligence, manifested Himself in 
a form whining with radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of bis 
spectators, so that very body of the Lord with four arms, &o.) instantaneously assumed the 
form of the Dwarf (Vámana), while (His Parents, Aditi and Kadyapa) were looking 0%: 
(In their very sight He changed into the Dwarf-Form.) > 
Thus that One Reality, having Inconceivable Powers, and being 
the substrate of all contradictory attributea, simultaneously becomes mani 
fold in Its manifestation. This giyes rise to the notion of His possessing 
paradoxical qualities ; and this instead of detracting from His greatness 
strengthens the love of the devotees towards Him—the Lord of Mysterious 
Powers. Thus Bhakti towards the Lord increases by such contempl8- 
tion over His contradictory attributes. 





Adhikarana VIII—The form of Brahman. a 
Now the author establishes the Point that the Lord has Atman a 
His body. [There is no body of the Lord]. If the body of the Lord W 


separate. from the Self (Atman) of the Lord, then Atman being 8 ps 
dinate member, the devotion’ towards it would also he of 8 subordinat 
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k kind and not a primary bhakti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
i] object. [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary bat 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
| Lord, is the very Lord itself. It thus differs from other forms. Asa 
| rule, the form embodiez the soul : but the form of the Lord is the very soul 
| or self of the Lord : otherwise why such an attraction towards it.] 
| 
| 
| 


(Visaya.)—Thus the Srutis declare : — 
AURA FUGA |—(Gopél Parva Tápani Up. I). 


| “Salutation to that Kpisna, the destroyer of pain, whose form is Being, Intelligence 
| and Bliss.” 


| 
| Tere AAA AAA | 
“ To Govinda whose form is Being, Intelligence and Bliss."—[Atharva Sirasa). 
(Doubt.) —Now arises the doubt, Has Brahman any form or not ? 
(Púrvopakga.)- Brahman has a form: which consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachehi- 
dananda rapa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore Visnu has a form (múrti). 
(Siddhánta.)—The Lord has no form distinct from His Self: as is 
shown in the next sútra. 
SOTRA III. 2. 14. 
} 


Tey agate 13 |< 1 99 l 


esya Ardpavat, destitute of form. wg Eva, indeed. f Hi, because, ag 
Tat, of that, of that form. mmama Pradhanatvat, on account of being the chief 


(or the supreme) thing and soul. 
14, Brahman has no (ordinary) form indeed, because 


the form itself is the principal (life)—333. 
COMMENTARY. 

Brahman has no rapa or form, vigraha or shape. Hence He is 
called arfipavat—formless. The word “indeed” is used in order to 
refute the argument of the Parvapkyin. Why do we say go ? Becauso that 
Form itself is the Chief. [ln ordinary cases, form is always subordinate 
to the soul which it-embodies. But in the case of Brahman, the form itself 
is the Atman: there is no difference between the form and the self of 
Brahman. They are identical]. The form possesses all the attributes 
of Brahman—namely ; it is all-pervading (vibhu), it is the knower 
(¡ñAtritva), it is the inner self of all Jivas, &c. It is both the substance 


aod the attribute. 
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But it is a well known fact, says an objector, that by meditating 
on Brahman, the supreme self and substance, the knowledge and 
bliss there ceases to exist Its opposite, namely, the prakriti, which is 
essentially inert and painful—how is it then possible that with regard to 
such a Brahman, the author of the sútras should predicate a Form, (for all 
form is a Jimitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above) This objection is answered in the next sitra. 

SUTRA III. 2. 15. 


IFICE (3 (4 1 MK | 


varo Prakagavat, in the same way as in -the sun consisting of light. w 
Cha, and, This word removes the doubt above raised. maja Avaiyarthyat, — 
en account of the want of purposelessness, or of meaninglessness (of the form.) 

15. And (the conception of a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form with 
regard to the Sun-which is) pure light—334. 

COMMENTARY. 

The word ‘and’ in the sútra is employed in order to remove the 
doubt raised above. ‘The affix ‘vat’ in prakigavat, has the force of ‘iva. 
or ‘like unto’; and it is added to the word “prakása” in the locative case. 
Namely, SITAS TAT asin the case of the Sun, whose single form 18 
pure light, there is conceived.a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it- helps 
concentration of the mind; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. The word dhyána or meditation is always used in Col 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (dhyáyati) on. him (i.e., on his form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake ol 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 


SUTRA III. 2. 16. 


ARA ARMAR | 81 81 ee Hl | 


Te Aha, (the Sruti) declares, w Cha, and, however. «ara T anmatraly Š 
only that much, or consisting of the essence of His Self. 


16. The Sruti declares, however, that the Form of the 
Supreme consists of the very essence of His Self—330: ` 





— r 
COMMENTARY. 


| 
J 
| 
| Bhágya.] II PADA, VZII ADHIKARANA, Sa. 17. 473 
| 
| 
| The force of the word “mátra” 


in tanmátra is to denote exclusive- 
ness. Since the Scriptures declare this Form alone to be the Supreme Self, 


hence this Form is a Real Entity, (and not an imagined thought-picture 


| created by the mind of the devotee). In the same Atharva Siras, the Lord 
| is thus described :— 


| da quad AA RTIRATA | 

f ~ . À ° A 

| (GS AMET AARTSARDIA Il 

(“ Meditate on) the Lord as having oyes like full-blown white lotus, a body of the 
| (blue) colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his neck, which is made up of all the spheres of the 
heavenly orbs.'"—(Gopála Parva Tapani, p. 185 of the Anandásrama series). 


Note.—Vanamala means a garland mude of flowers, fraits and leaves all strung 
together. In the case of Visnu, the Vanam4la means all the globes strung together: — 


| IATA A ar ST SS | 


Or it may mean a garland made of flowers of five colours, yellow, white, red, blue and 
black. In the case of Vignu, it means a garland made of five elements — earth, etc. :— 


grat Gat, art yey, ASA AA | 
AM Nes vaga Taare g< Il 


In the above, the attributes like ‘‘lotus-eyed,” &c., are shown to be 
the essential qualities of the Lord and the Lord and the Form are iden- 
tical clearly, for this Form is called the Lord in the above. 

So also in the Padma Purana we read :-- 

¿ita dq Mar rat mis | 
“In the Lord there is no distinction of Life and Form—(the Form itself is the Lite). 

In every thing else, the form embodies the life, but in the case of the 
Lord, the Form Itself is the Life manifest. In other words, the deha (body) 
is verily the dehin (the embodied)—the Body of the Lord is verily the 


Lord Himself, 
SUTRA IIL 2. 17. 


AUR AMA Baa 121 TIVO n 


amata Dargayati, (the Scripture or Sruti) shows. q Cha and. WA? Atho, 
fully, completely. (Q Api, also. maù Smaryate, the Smritis declare. 


17.—Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it—336. 
COMMENTARY. 
In answer to the question “ How did Gopála, the Supreme Self, 'who 


essentially is above all Prakriti, descend on this earth (and incarnate ` 
Himself in matter),” the Sruti goes on to describe the Form of this Supreme 
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HR 


Self: and shows that the Supreme Self is identical with His Form. The 
word Gopála is primarily applied to that Entity who is the Supreme 
Lord having the most beautiful face, hands, feet, &c., and with a body 
of the color of the blue cloud. In the Gopála Parva Tapani, the sages 
ask Brahmá the following question: “ What is the form of the Lord, what 
is His sacred formula of worship, and what is the method of His worship, 
tell that to us who are anxious to know.” In reply to this question, 
Brahma says :— 
MAs aami E USE 
aagana Fant ATAR | 
frist ina aantioadpacy lI 
dira art JEAN | 
RASO TATATATA, || 
RAISIN ALTA ATT | 
rada au gal vale Sa: lI 
“ Krisna is dressed as a Gopa (a cow-herd, ora World-Saviour), has the colour of 
a cloud, is a youth, and stands under the Tree of all Desires. On this subject are the 
following verses :— ' 
He who meditates, with his heart, on Krisna as described below 18 free 
re-births :— i 
He has eyes like full-blown white lotus, a body ofthe colour of clouds, Oe 
of lightning, with two arms adorned with the symbol of silence (a particular aie, 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, a 
herds, and shepherdesses, under the heavenly Tree, adorned with divine al 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind re 
with the music of the waves of the River Kálindi.” 
Note.—The cows are celestial orbs, the cowherds (male and female) are 


of these solarand planetary systems. The River Kalindi is the daughter o 
rather Time (Kála) personified. 


The Smritis also declare that the Self of the Lord and the Form of 
the Lord are identical. ‘Thus in the Brahma Samhita it is said :— 
Pat: Tor: |e: a AAA | 
“ Krigna is the Supreme Lord the Form of Being, Intelligence and Bliss.” 
By these two sútras (16 and 17) the mutual co-extensiveness = 
declared : i.e., the Form is verily the Life, and the Life is verily t ; 
Form, in the case of the Lord Aag qaret araa Aag:, the Form is eve 
the Self and the Self is even the form. ANE 
Thus it is established that the Form is the Self, In inconce!”® 
verities known only through the Revelation, there can be no room Sc 
argument, andso it must not be doubted how can the Form be J 
Atman. It is one of the mysteries of Godhead, revealed by the Sruti an 
must ba believed so. 
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EEE UKA AAA 

Therefore, Bhakti or love for the Form of the Lord is not an inferior 

kind of Bhakti, but the highest Bhakti; for the Form of the Lord is the 
Lord itself. 

Though the Atman, Being, Knowledge and Bliss, logically excludes 
the idea of form, yet in matters transcendental, where the Revelation is 
our sole guide, we must believe that the Atman hasa form, which is 
identical with itself. That Form verily is to be perceived by the heart 
alone when it is purified by love: just as the form of the music is 
perceived by the ear trained «to appreciate musical notes. [Every music 
is supposed to have a form which is perceived through the trained ear.] 

If the Lord were formless, then the Sruti texts like Raranga: “image 
of intelligence,” MATA: “image of bliss,” &c., would become mean- 
ingless, for these phrases employ the word “ ghana” which means form. 
Thus the Form of the Lord is not only all Intelligence and Bliss, it bas 
the other attributes of being the all-pervading and the Inner Self of all. 
To have any other conception about this form would be wrong and based 
upon error. As it is said by the Lord to Narada in the Moksa-dharma— 

cag aaa fed EAS ER | 
ESE AR, LAN MAT TE ll 
AER qr AM GET AA RA ATG | 
aqu a ti al angi | 

“O Nárada] Do not think so 
that has a form is visible)” For (this Form is not like other forms, because) in a moment 

Ivan become invisible to thee. For lam the Lord and the 


Guide of all). That which thou seest Me as 
created by Me. Thou canst 


on my merely so willing, 
Teacher of the world (by being the [Inner 
having all the qualities of all the beings, that is a May4 


not know me thus.” 


nd 


Adhikarana IX—The worshipped is different from 
the worshipper. 


Now the authar establishes the difference between the worshipper 
] d—between the Jiva and Brahman. For if the wor- 
shipped, the result of the advaita 
ld arise no Bhakti (love), for no one 
fis the fit object of adoration. 
s a feeling entertained to a being 


and the worshippe 
shipper were identical with the wor 
notion “I am That ”—then there wou 
entertains the notion that his own sel 
[For Bhakti is really worship, and it 1 
who is superior to one's own self. ] 
Though the author has rep 
that the Jiva is different from the 


eatedly established the proposition 
Lord, yet he again reverts to that 


u J gee this Form because it is a form, (and every thing 
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topic, dealing. with it from a different aspect, in order to enlighten thoge 
misguided souls, who through the false teaching that the Jiva is a reflec- 
tion- of Brahman, are deluded into the idea that they are verily the 
Supreme Brahman, (and prayers and pGjas are useless for them) 
(Vigaya.)—Says a Sruti :— 


S 
MET GIR I QUA GEM RÈ | 
- ` 
CIA StH QURAT Ta: I 
“As many images of the sun are seen in various vessels of water, so in this world 
the various selfs are to be considered as the reflection of the Supreme Self.” 


Says another Sruti, Brabma Vindu Upanisad :-— 


q AA RA ya aa: | 
TRN AGAN te EA ARA l 


“The Bháta-Atman is indeed One, existing in every being. It appears as one or 
as many, like the reflection of the moon in water.” 


(Doubt.) —Now arises the doubt. It has been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence. Does that 
Supreme Self become Jiva under certain conditions, or is Be always 
separate from the Jiva. 

(Parvapaksa.i—The opponent urges that the Supreme Self itself 
becomes the Jiva. For a Jiva is nothing but the reflection of the Supreme 
in the Nescience. A reflection is identical with the original, for it 
exists so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore it has been said: “Ifa person looks 
at a mirror in front of him, he sees his own face only therein, but if he turns 
away his eyes, he sees nothing.” Therefore the Supreme Self, by its 
conjunction with Avidya (Nescience), has become Jiva. 

(Siddhánta.)—This view is set aside by the next sútra. The 
Jiva is not a reflection of Brahman. 


SUTRA III. 2. 18. 


BATT aoe RRA (3 RIRE N 


Wa: YA Atah, eva, for this very reason. * Cha, and. (Another reading 
has —q Na, not.) aqar Upama, Similarity, or absolute identity. gama 


S0ryakadivat, just as between the sun and its images. 
18. Therefore the simile of the sun and its reflection 


(holds good with regard to the Jiva and the Supreme Self 
as showing difference)— 337. 


COMMENTARY, 
Because the Jiva is separate from the Supreme Self, therefore it 18 
spoken of figuratively like the reflection of the sun, This is the meaning 
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of the sûtra, when the reading is HAU QAT instead of ma. 
For in two(?) substances which are identically one, there cannot exist 
the relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire would 
also cause burning, the reflection of a sword would cut substances. 

| But there is, however, no such identity, for the two are different. 

| The word ‘and’ in the sútra includes other causes of differences 
| also. 


— — —— — — L. — is CS A SAME 





Therefore, it follows that the Jiva is different from the Supreme Self. 


Adhikarana X—Jiva not a reflection of God. 


Admitted that the Jiva is different from the Supreme, on account of 
the above simile, but that very simile however shows that the Jivaisa 
reflection at least of the Intelligence. As the reflection of the sun in water 
is called Sfiryaka, so the reflection of the Supreme in the Avidyá, is called 
Jiva. Where is the harm in it? 

This doubt, however, is also set aside by the next sútra. 

SUTRA III. 2. 19. 


SATURAR SERS LE th 


saga Ambuvat, like in or of water, like the reflection of the sun in water. 
The affix, vat, has the force of “like” and the word before it is either in the 
sixth or in the seventh case. maguta Agrahanat, in the absence of perception. q 
Tu, but, has the sense of exclusion, q Na, not. AUTE Tathatvam, that state 


(i.e. that of equality). The simile does not hold good. 
19. The Jiva is not a reflection of the Supreme, like 


the sun reflected in water, because it 1s not so per- 
celved—398. 
COMMENTARY. 

The similarity of the sun and water does not old good here. The 
sun is ata distance from the water, and so it is possible for its reflection 
to be in the water. But the Supreme Self is all-pervading, 80 no object 
can be at a distance from Him. So the similarity of the sun and water 


cannot hold good with regard to the Self and the Jiva. ‘fhe sun is reflect- 
ed in water, &c., because of its distance from water, £c., but there 


can be no such distance between the Supreme Self and any object. So 


Y: . ) ° . . ° “noless term. 
reflection ” in this connection 18 a meaning 
Therefore the Jiva cannot be a reflection of the Supreme Self. The 


Sruti also says “ He is colourless, reflectionless.” —(Prasna Up. 1V. 10.) 
4 
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On the other hand, the Jiva is an intelligent entity like the Supreme 
Self. As says the Sruti: “He is the Eternal among the eternals, the con- 
scious among the conscious ones.”—(Katha Up. V. 13). 
This refutes the illustration taken from the space and its reflection. 
The space has no reflection, the so-called reflection of the sky seen in water 
is really caused by the rays of the sun, &c., in particular limited portions of 
the space. It is a wrong notion of the ignorant when they say they see 
the reflection of space, otherwise one would also see the reflection of the 
directions, east, west, &c. Nor the sound and its echo are a proper illus- 
tration, for echo is not a reflection of sound. Therefore, the Lord has no 
reflection. 
The next sútra shows the reconciliation of these Srutis, mentioning 
reflection. 
SUTRA lII. 2. 20. 


EAST 13 IRL RON 


afa Vriddhi, increase, a higher degree. gra Hrasa, decrease, a lower 
degree. wag Bhaktvam, participation, being admitted of the difference. 
wamama Antarbhavat, because of being included in that. The purport of the 
scriptures ends with teaching only so much. wa Ubhaya, towards both. 
MSIE Samañjasyat, because of the justness, appropriateness. QA Evam, 
thus. 

20. (The comparison is not appropriate in its pri 
mary sense, but in its secondary sense) of participating 
in increase and decrease ; because (the purport of the scrip- 
ture) is fulfilled thereby, and thus both comparisons become 
appropriate—339. 

COMMENTARY. 1d 
The above comparison of the sun and its reflection does not = 
good primarily, but it is a good illustration in a secondary sense. Name H 
as showing the increase of the one—the greatness of the one (t.e. $ ç 
Lord); and the decrease of the other, ¿.e., the smallness of the other, +4 
the Jiva. E 
This illustration is valid having regard to the particular nature 3 
these. [The sun is great and so the Supreme Self is great, its refecta 
small and so the Jiva is small. Taking the illustration in this 118 EE 
os good]. Way do we say so? Because “antarbhávát”—the E 
n the scriptures is fully satisfied by this mode of explanation— 2v4 
: ane S s: within it. By explaining it thus, the recon Gls ays 
oth takes place: namely, the reconciliation between the illustra 





| 
| 
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and the object of illustration, the standard of comparison and the subject 
of comparison. 


The sense is this. Inthe preceding sútra, the comparison of the 
suu and its reflection was set aside as inappropriate in its ordinary sénse, 
but that comparison was taken to be good in its secondary sense, name- 
ly, having regard to the attributes found in the sun and its reflection. 
Looking tothe attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in increase, 
it 18 a large luminary, untouched by the limitations of water, etc., 
in which it is reflected. It is independent, and unvarying. Its reflections, 
the smaller suns (súryakas), participate in decrease (they increase or decrease 
according to the size of the surface on which the reflection is made). They 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary accord- 
ing to the variations of the reflecting surfaces. ‘Thus the Supreme Self 
is all-pervading, untouched by the attributes of Matter (Prakriti); and 
is independent The Jivas, which are his amigas (parts) are not all- 
pervading but atomic, are joined with the attributes of Prakriti (are 
affected by the material environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 
the Jiva from the Lord, the subordination of the former to the latter; and 
similarity also between them, inasmuch as both are conscious. The illus- 
třation is not good; if it is taken in the sense that the Jiva is identical with 
Brahman, as the reflection is identical with its source. Therefore, the 
Paingi Sruti says that the Jiva is a reflection, but without any upádhi. 


amour Rear rare | 
Sutra 


“ The reflection is of two sorts, limited by upádhi and not so limited. The Jiva is a 
reflection of the Lord, but not in any upádhi: as the rainbow is a reflection of the Sun, 
but not in any upádhi (like the water, &c)."’ 


Note.—The upádhi limited reflections are such as those in water, 


or in a mirror, de. 
SUTRA III. 2. 21. 


AUTE (RURAL N 


aware Darganat, because it is seen (in the world). *r Cha, and. 
21. Moreover it is thus seen (in the world, that com- 
parisons are sometimes taken in their secondary sense) 
—340, 
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COMMENTARY. 


In similes like “Devadatta is a lion,” we find that the worldly usage 
also is in favour of taking these comparisons to be good only so far as re- 
levant. (Devddatta is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, &c). 


Therefore, the scriptura! texts of comparison between the Lord and 
the Jiva should be explained in this figurative sense, and not literally, 


Adhikarana XI—The Neti Neti text explained. 


An objector says:—It is not right to assert that the Jiva is a sepa- 
rate conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substance by itself. In the Brihadáranyaka Upanigad 
in chapter II. 3.1, beginning with it “there are two forms of Brahman, dee... 
the existence of every thing other than Brahman is expressly denied. 
That text is as follows :— 

“ There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid, Sat (being) and Tya (that) (t.e. Sat-tya, true.”) 

Then the Sruti divides all the five elements and their products into 
two groups—material and immaterial, (gross and fine). It declares all 


these to be the form of Brahman, and then goes on to declare :— = 
“ And what is the form of that Person? Like a saffron-coloured raiment, like be 
wool, like cochineal, like the flame of fire, like the white lotus, like gudden lightning: 
He who knows this, his glory is like unto sudden lightning.” f 
The Sruti having thus described that Person as having the colour 
a saffron raiment, &c., goes on to state : — thing els 
“ Now follows the teaching—Neti, Neti, not so, not so. For there is not any A s ec 
higher than this “ Neti—Not so.” Then comes the Name, Satyasya Satyam, the j 
the true: the senses being the true, and he (the Brahman) the True of them. 1d 
: or 
The sense of the above is this. The Sruti refers to the bee T 
as material and immaterial, subtle and gross, and having iezen dge 0 
such, states that the highest good is not to be obtained by 2 know : i n0 
this world, and therefore it gives next the teaching—Neti, Neti, 00 
so. The thing taught by neti, neti, not so, not so, must be une w 
mean Brahman alone. This text denies the existence of all oe d 
ther they fall under the category of thoughts and things, or!" a ñ 
: i 
mind. [It declares that the only existence is Brahman; every! 
is Neti, Neti, not so, not so.] The Sruti itself declares, what 18 th 
of the teaching Neti, Neti—it says there is verily nothing else other "ho 
Brahman. But may not the word’ Neti, not so” be taken tO 


i 
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existence of Brahman also, as it denies the existence of the world: may it 
not teach pure Nihilism? Not so. For the Sruti teaches that there exists 
an entity other than all visible worldly objects, higher than all; the end 
of all illusious, the pure Being, the Brahman. Therefore ‘ not so’ teaches 
that there exists no other object than Brahman; and’ consequently there 
do not exist separate entities like your Jivas (souls); but that the Jiva is 
nothing other than the reflection of Brahman in Avidy3. Your statement 
that there are two átmans—lower (the Jiva), and the Higher (the Lord); 
that they are different, because the one is all-pervading, and the other is 
atomic, &c., 18 incorrect. All this apparent difference can be explained on 
the analogy of space in a jar and space outside it: the atomicity, &c., of 
the Jiva are apparent only; and not sufficient to establish the difference 
between Jiva and Brahman. 


(Stddhanta.)—To this Púrvapaksa, the next sútra gives an answer. 

Note.—For clearness of understanding the whole text of the Brihad- 
áranyaka Upanisad (11. 3. 1 to 6) is given below :— 

CARRO Teas Aad < fad < qa pola ES 
RAMA $ = 
Aa Mira qa qq AA YE AUN SAT TT NR WA A- 
AU CaS JURA URNA l 3 II were 
TAREA ARRANCAR RAE 
¿ara aAa qq CAT qena: AUR NARA A 
AAA Ars RRA VT TH: Il A Rarer JA at q 
ARG sr Aamin aa cara Feces aur aera 
wakes car ser ilar q gara agai af afer UA 
ACARI AAI naa RATA tl š I JA 


TAU 9 H 3 IHH 


There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the fluid, sat (being) and tya (that), (i.e., sat-tya, true). 

Everything except air and sky is material, is mortal, is solid, is definite. The es- 
sence of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for he is the essence of sat (the definite). 

But air and sky are immaterial, are immortal, are fluid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the gun, for he is the essence of tyad (the indefinite). So far with 
regard to the Devas. 

Now with regard tothe body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which ls material, 
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which is mortal, which is solid, which is definite is the Eye, 


definite). 

But breath and the ether within the body are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of tyzd (the indefinite). 

And what is the appearance of that person? Like a saffron 
white wool, like cochineal, like the flame of fire, like tho whit 
He who knows this, his glory is like unto sudden lightning. 

Next follows the teaching (of Brahman) by No, no! (neti, neti) for there ig noting else 
higher than this (if one says); ‘It is notso! Then comes the name ‘ tho True of the True, 
the senses (the Jivas) being the True, and He (the Brahman) the True of them, 


SUTRA II. 2. 22, 


dara RARA AR 1a 1B 890 


wear Prakrita, previously stated, the same. garq<qg Etavattvam, so-much- 
ness, or the limitation of power to the extent spoken of at first. f Hi, because. 
afetate Pratisedhati, denies. aq: Tatah, than that. añ Braviti, declares. y 
Cha, and, wa: Bhdyah, more. 


22. (The Sruti, Neti Neti) denies the previously mentioned 


limitation (only with regard to Brahman), for it declares 
(Him to be) more than that—34]. 


COMMENTARY. 

This Sruti (Neti, Neti) does not teach that Brahman alone exists, and 
nothing else exists than it; and that It is without any attributes and 
qualities. It only denies the so-muchuess of Brahman, as was described 
in the preceding verses. It says that the material and immaterial is not 
the wnole of Brahman. It ig something more than that. It does not deny 
the existence of those forms mentioned in the previous verses, but it says 
“do not fall into the error of thinking that Brahman so much is only 
Neti, Neti—it is not so much only, itis not so much only.” For after 
the negation of Neti, Neti (which might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further statement); the 
Sruti goes on to deseribe in positive terms, the further attributes of this 
Brahman—His name being the True of the true. [By this phrase “ the 
True among the true ones” — not only sets aside the nihilistic theory, bu! 
tno, Advaita also—for it asserts the existence of other true ones—real 
entities, than Brahman. The Jivas are not unreal shadows but true: 


for it is the essence of Bat (the 


-coloured raiment, like 
e lotus, like sudden lightning, 


all forms of Brahman, such as the material and the immaterial, etc. But 
since Brahman ig limitless in His Form, it declares Neti, Neti, He is not 80 
much only, He is not so much only. The word iti (na + i7i= neti) 


x 
| 
x 
| 
| 
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means here “end” —Neti means “this is not the end.” The Neti is, therefore, 
equal to iti + na, “end not”—the previously mentioned forms are not the 
end or limit of Brahman. For He is more than then—His name is True, 
He is the True of the true. The text itself clearly says so much :— 


A Taare oe ae, AA A | 
Dia, WA Aaa ATA ATAR N 


“It is not so that this is the end. There is a Higher Form than 
this. Its name is ‘the True of the true.’ Moreover it must not be 
said that higher than these material and immaterial form is the Form 
of Brahman called the True, etc., and that is the end. For it is not thus— 
Neti. The “ True of the true” is no doubt higher than all múrta and 
amúrta forms, but even that is not the limit to the forms of Brahman. 
These are merely illustrative. The proper thing to say is that His-Forms 
are illimitable and infinite. As an illustration, the text gives one of these 
Higher Forms and Names, by saying “His name is the True of the true.” 
The name here declares the form of Brahman. The first satyam means 
the souls, the Jévas ; the pránás always accompany the Jivas ; and so Satya 
which means prána, is a name of Jiva. The Sruti, hence, explains the 
phrase Satyasya Satyam, by man aa Farag AH | “The Pránas are the 
True, and He is the True of them.” The word prána is used for pránin— 
the life for the living self. ‘The word rúpa in the above verse (II. 3. 6) 
means attributes. This text establishes Brahman to be material (Prakrita), 
88 well as immaterial (Aprákrita), and possessing infinite number of 
attributes. It does not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
múrta or amú1ta—material or immaterial, are prakritic. The forms shown 
in the illustrations of saffron-coloured raiment, like yellow wool, like 
cochineal, etc., are to be understood as non-Prákritic—not consisting of 
Prákritic matter (Brahman’s forms zre thus of both Prákritic and 
non-Prákritic matter, and yet there are forms above them all—Neti, Neti— 
for this is not all, this is not all). 


The Jivas are called in the above Sruti Pránas: and are also 
designated Satyam, the True. The Jivas are called True, because they do 
Not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Brahman ; and so both the Jivas and Brahman are called True. But 
Brahman is the True of the True, because the Jivas undergo, in accordance 
With their Karmas, contractions and expansions of intelligence, but there 
18 no such modification in Brahman. 
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Therefore the Jiva is an eternal conscious entity (subject to contraction | 
and expansion of intelligence, according to his deeds). The Supreme Self | 
is a mite of infinite auspicious qualities, (and liable to no modifications 
whatever). Thus love (Bhakti) for Brahman becomes still more natural | 
when we contemplate on the greatness of his attributes, and the insigni- 
ficance of the Jiva. 

Nor does this Brihadáranyaka Sruti deny form to Brahman. For if 
that was what the Sruti intended to teach, then it would not have taught 
the transcendental forms of Brahman as in II. 3. 6 (he is of the colour of a 
saffron-coloured raiment, a yellow fine wool, etc.); and then deliberately | 
demolish this teaching by saying “Brahman has no form.” For no one 
in his right senses would say at first “ Brahman has such and such form' 
and then say “ He has no form—all that I said before is wrong.” Moreover 
the author of the sútra also would have employed different words, had that 

| 
| 
| 


x 
| 
| 
| 
| 
| 
| 


been teaching of the Sruti. For, then instead of saying Etávattva—“ the 
Sruti denies eo-muchness only”—he would have said “etad rúpam 
pratise hati”— the Sruti denies this form of Brahman.” The wording of 
the sútra, therefore, also shows that the interpretation of the Sruti above 
given is the right one and consistent throughout ; and more reasonable. 


Adhikarana XII—The Form of the Lord. 


J! 
The author now establishes that Brahman is the Inner Self of E 
For if He were as easily attainable as the external objects like the Jars; po 


&c., there would be no love for Him. 


(Visaya.)—In the Sruti already mentioned previously, Brahman i E | 
cribed as having Being, Intelligence and Bliss for His form (Sachehidán = 
rúpáya, &c.) 

(Doubt.)\—Now arises the doubt, has the Supreme Self an eX iE 
form capable of being perceived through the senses, or is it an Inner Foni 
not to be apprehended by the senses. 

(Parvapakga. —The form is an external one, because men, 2D 
demon, see the forn). 


mn a 
(Siddhánta.)—The form is not external as is shown In the n 
sútra :— 


gels and 


ternal 


xt 


SUTRA III, 2, 28. 


ASA FEL 3 R IRZ MN 


aa Tat, that. HSA Avyaktam, non-manifest, the Inner. 
says, (the scripture). fg Hi, for. | 





ait Aha 
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23. The form of Brahman is unmanifest, for the 
scripture declares it so.—-342. 
COMMENTARY. 


The Brahman in his true form is not manifest to the external senses, 
itis Inner: and is to be perceived by the inner sense. For says the 
Katha Up. (VI. 9):— 

a went fra aaa A sage ARA Gea | 


“ His form is not object of perception to any one, nor by the eye does any one ses 
Him.” 


So also the Brihadáranyaka III. 9. 26:— š 
qt = R sea, aa = fe a | 


“He is non-apprehensible by the senses, for He ‘cannot be apprehended, He Is 
imperishable, for He cannot perish.” 


So also in the Gita (VIII. 21) :— 
TARMAC KIRA: Gat T< | 


“He is said to be the unmanifest, and the imperishable, Him they declare to be the 
Highest goal.” 


Adhikarana XIII.—Brahman can be seen. 


Though Brahman is not an external object, but Praticha or an Inner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next. Had He been absolutely invisible—even to those 
whose hearts were purified—then there could not arise any love (Bhakti) 
for such a being. 

(Vigaya.) —It is thus heard in the Kaivalya Upanigad (Verse 2) :— 

“Know Him through the yoga (union) of faith, love and meditation.” 

From this it appears that a faithful and devoted person can obtain 
Hari, through meditation. 

(Doubt.)—Now ‘arises the doubt. Is the Lord apprehended by the 
mind—an object of mental perception or is he visible to eyes, &c., 
also ? 
(Púrvapalesa.)—The Lord is an object of mental perception only, and 
not of external perception through the eyes, &c. The following text of 
the Brihadáranyaka clearly shows this, by using the term “ only ” (IV. 


4. 19) q A e 
a aa aa O 
“ He is to be perceived by the mind only, there is in Him no diversity. 


(Siddhânta.)—Brahman is visible to eyes also of the purified devotee : 


as is shown in the next sûtra. 
5 
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SÚTRA III. 2. 24. 


AY AMI qaraqna 1B 1391 
q Api, even though, also: not so. The word ‘api’ sets aside the par- 
vapaksa. du Samradhane, in conciliation, in an intensely devout Worship, 
qaw Pratyaksa, as apparent, as directly perceptible, through Revelation, 
agara Anumanabhyam, and from inferences (i.e, through the Smriti), 
24. In devout love, (the Lord even becomes visible 


to the eyes, &c., of the devotee, as is taught in the) Sruti 
and the Smriti—343. 
COMMENTARY. 
The word ‘api’ is used in a deprecative sense. 


łs not even worthy of consideration. 
the Lord becomes perceptible even to 


do you know this? Through Revelation (pratyaksa or the Direct state- 
ment of the Vedas), and through Inference ‘or the indirect inferential 
Statements of the Smritis. Thus the Katha Sruti says (lI. 4 1):— 


TSS STP ATI SIH TI Tea ATTA | 
TRAT fc a aora | 


es with outgoing tendencies ; therefore the man 
sees external objects and not the Interna] Self, but the wise, with the eye averted from 


external objects and desirous of immortality, beholds tho Self Within.” 
So also in Mundaka Up. (LI. 1. 8):— 
AAN RA wo ar | 
LAGE ESIC i T RAA Prenos ATAA, N 
enses like the eye, nor by revealed texts, nor by 


nor by austerities and work. Through the grace of 
ho is partless, in their meditation."’ 


e Lord becomes visible to His wise and 


The above Parvapakya 
In samrádbana or absorbed devotion, 
the eyes, &c., of the devotee. How 


“He cannot be apprehended by the g 
the grace of any other shining one, 
wisdom, the pure in heart, see Him w 


This also shows that th 
leving devotee. 


So also in the Gita (XI. 53 and 04) :— 
E VAT A GARA AT | 
UA AA MR at gar | G2 li 


‘Nor can I be seen as thou hast seen Me, by the Vedas, nor by austerities, nor by alms, 
nor by offerings : 


TET ATT TT AAA | 
TY TE st ses TS < GET | «8 Il 


“But by devotion to Me alone I may thus be Perceived, Arjuna, and known and seen 
in essence, and entered, O Parantapa, ae 


, 
ES AE A 
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become saturated with His essence and become fit to see Him, and so He ig 
seen through such purified eyes. 

This being so, the force of eva in maaresa “He is to be 
apprehended by the mind alone” is not that of exclusion of other means of 
knowing Him, but teaches that the mind also can know Him. [The word 
eva should be translated hy even and not by only. He can be known by 
the mind even.] 

It does not mean that the senses, like the eye, ete., cannot comprehend 
Him. They also can comprehend Him, under certain circumstances, 

SOTRA IIT. 2, 25, 


THUAN | RL RIL AWN 

[a Na, not). serrata Prakagadivat, as in the case of fire, etc. «y Cha, 
and. seag Avaigesyam, non-difference, non-distinctions. 

25. The Lord is not like fire and the rest, for there 
are not such distinctions in Him—344. 
COMMENTARY. 

The word not is to be read into this sútra from the preceding 
aphorism, III. 2. 19. As the fire has two states, coarse and fine, and is 
unmanifest when in the subtle state, and becomes manifest when in the 
coarse state , such is not the case with the Lord. Because there are not 
distinctions of subtle and gross in Him. The Sruti say8 : WYATT ETATE 
(Br. Up. IIT. 8. 8.) “He is neither coarse nor fine, neither short nor long, 
etc.” 

So also in the Garuda Purána :— 

ASTARANA A HAY VEDA | 
Aa THTANSAT ARE =<: ll 
“ In the supreme Lord there are no distinctions of subtle and coarse, because that 


Unborn is manifest verily everywhere in every form.” | 
But there are persons who have full devotion and love towards God, 


how is it that they have not seen Him ? It is not a universal rule, therefore, 
that any one who loves God must see God. 
To'this objection, the next sútra gives the answer. 
SÓTRA III. 2. 26. 


THUMM HALA | š LRI RE N 


TATU: Prakagah, light, manifestation, the shining out. $ Cha, and. It] 
removes the doubt mentioned above. «war Karmani, in practice] (of devotion). 
Waray Abhyasat, through constant application. 


26. And the Lord becomes manifest, by repeated 
Practice (in meditation) —345. 


— 
| 
| 
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yl MEU ee 
COMMENTARY. | 
[In the Karman or act consisting in meditation on Him, in the acts | 
like worshipping Him, etc., by constant repetition in such acts (of medita- | 
tion and worship), the Lord verily becomes visible. ] | 
| 
| 


= wa... r 


It is by constant repetition of the acts like meditation and worship 
|1] that the Lord shines forth. [If some devotees have not seen Him, it is 
|] because they heve not been constant in their practice of meditation. Itis 
Po abhyása or constant repetition, which produces the state of ecstasy, in 


which the Lord is seen.] As says- the Dhydna-vindu Up. 18 (so also 
Brahma Up.) :— 


AR ARA Heat sara AMAT | 
AAAS Te TI ATETA | 
“ Making one's body as the lower fire stick and the syllable Qm as the upper stick, 
and by the practice of constant rubbing them through meditation, let him see the God, 
hidden in him.” 

Thus it is abhyása or repetition, that makes the hidden Lord manifest, 
as the constant rubbing of the sticks brings out the fire. It is by abhyása 
that one gets the love for the Lord and through. such love, he gets ulti- 
mately the vision of the Beloved. But no one can see the Lord by mere 
worship (done for some selfish purpose such as to get heaven, &c.) without 
love. As says a text (Brahma V alvartay :— 


a ARRE afer vat PRE | 
Mensa ad Q<: waren RATTE: li 


“No one by worship alone can make Him become manifest: For the God, the 
Ancient Supreme Self is ever unmanifest.” 


This uselessness of worship and prayer refers to selfish prayers and 
worship, and not to the whole-hearted prayer of love. It is the praye» 
devoid of love, which is incapable of producing divine vision 


Says an objector, how can the Lord, who is all-pervading and 
inside all, become manifest and come out. It is a contradiction in terms 
Therefore, the statement that the Lord can become directly visible 1s value- ' 
less, inasmuch as it contradicts the all- f the 


Lord. 


pervading inwardness 0 


This objection is answered by the next sútra. 
SUTRA III. 2. 27. 


AOSTA A ARA I 3 i RRON 


wa: Atah, hence. gaa Avantena, through (the grace of) the Lord who 


is infipite war Tatha, thus (r.e., direct vision). R Hi, because. fay Linga™ 
the indication or authority (of the Scripture), i 
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27. Hence the direct vision is possible through the 
infinite grace of the Lord; and there is scriptural authority 
for the same—346. 

COMMENTARY. 

There are authorities to support both the statements, that the Lord is 
unmanifest, and becomes manifest to the sight of the devoutly meditating 
worshipper. Hence though the Lord is unmanifest, infinite and unbound- 
ed, yet when he is pleased with His devotee, lle manifests His essential 
Form to him, through His mysterious power of grace. 

But how do you say this? Because there is scriptural authority for 
the same. As says the Atharvan Sruti:— 

“That Form of Intelligence and Bliss—one mass of Being and Bliss 
—becomes visible to the devotee through the meditation of love.” 

Similarly, in the Náráyana Adhyatina :— 

Raras arar, ara ARAT: ! 
ara AAA s: CRA SA li 


“Though the Lord is ever unmanifest, yet He becomes visible through His own 
powers (to the elect). Without the grace of that Supreme Self, who can see Him, the 
Unbounded, Infinite Lord.” 


The Lord Himself has said so in the Gita (VII, 24) :— 
TAG ARNT AUR AAT? i 
Qt AAA Rare || 2 Il 


“Those devoid of reason think of Me, the unmanifest, as having manifestation, 
knowing not My supreme nature, imperishable, most excellent.” 


Though the Lord is thus manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self. 
But with regard to persons devoid of love, the Lord never manifests in 
His essential form, but asa reflection. For says He in the Gita, (VIT. 25) :— 

A TAHT: TAT AMARA | 
ASIA ARTA STA AAA Ut RA lI 
“Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable.” 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a God 
of Vengence and Wrath. 

Thus the term “unmanifest,” when applied. to the Lord, means 
that He is unmanifest to the eyes of those who have no love for Him ; 
[but He suffuses the eyes of His lovers as the fire suffuses through an iron 


ball, and they see nothing but the Lord]. 


SI et — M e 





you know this? Because the ab 


490 VEDANTA-SUTRAS. III ADHYA VA [Govinda 


Adhikarana XIV—Attributes are the substance of the Lord, 
Now the author establishes that the attributes of the Lord 


differens from the essential nature of the Lord. For if the attribu 
different from the Lord, then they 


bhakti for the Lord would als 


are not 


tes were 
would become secondary, and the 


o become secondary (for the man loves the 
Lord for His attributes). But this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 


as something principal and loveable in themselves, and not for something 
as secondary. 


(Visaya.)—We have the texts :— 


CIEGO SE Il The Brahman is intelligence and bliss. 
q: Bae: SEICE | He who is Omniscient and All-knowing, 
mag Rt ary Knowing that Brahman as bliss, * 
(Doubt.) —Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss ? (In other words, is He a personal God. having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss). 
(Párvapaksa.)—As there are texts of both sorts, some showing Brah- 
man to be personal, others impersoual, it is not possible to determine what 
is the true nature of Brahman—whether it is pure intelligence and bliss, 
or whether He is the all-intelligeat and the blissful one. 
(Stddhanta.)—The next sútra shows that the Lord is a personal being. 
SUTRA IIL 2, 28, 
TSIM SISTA | ZUR ach 
awqa Ubhaya, (about being) both, SEE Vyapadegat, on account of the 
declaration of the scripture. q Tu, but. ate Ahi, like the Serpent. HUSA 
Kundalavat, like the coils, 


28. But the Lord is both (bliss and blissful, &c.,) for 
the Scripture thus dec] 


ares Him, as the snake and its coils 
—347. 


COMMENTARY. 
Brahman has intelligence and bliss as His essential nature; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils Constitute the Serpent, and are not sepa- 


rate from the serpent, yet they are algo attributes of the serpent How do 
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be said, “as there are both sorts of texts, Brahman is partly blissful, and 
partly bliss, £c.” For tnere are no Svagata-bheda in Brahman—He is one 
essence throughout like a diamond; and is nota unity like that of a tree 
which has internal differences, like root, leaves, flowers. 

SUTRA IIT. 2. 29. 


THUAT IAAT 13121 28 l 


Tao Prakasa, like the light. BAIT Agrayavat, like the abode of light. 
ar Va, or. aera Tejastvat, on account of His being of a lustrous character, t.e., 
being essentially all-sentiency and consciousness. 


29. Or because Brahman is of a lustrous character, 
He is designated as the abode of Light—348. 
COMMENTARY. 

Because Brahman is tejas or all-sentiency. He is designated also as 
the abode of light, i.e., the abode of knowledge. As the sun which is 
essntially light is said also to be the abode of light, so the Lord Hari 
whose essential nature is knowledge (¡ñána) is said to be the abode of 
knowledge also. An object is called lustrous or tejas, who or which is 
opposite of ignorance or darkness. It is a term applied to both persons 


and things. 
SOTRA HI. 2. 80. 


(3121300 
GaAs Púrvavat, as in the prior-time. T VA, or. 
30. (Brahman is both bliss and blissful, as one in- 


divisible Time is said to be) prior (and posterior) —349. 
COMMENTARY. 

Orto take another illustration. As time isa duration, and has 
neither priority nor posteriority in it, but is one, and yet is spoken of as 
prior and posterior, and itself becomes the measure and the measured, so 
also Brahman is both knowledge and the knower, both blissful and bliss : 
both the attribute and the thing having an attribute. ‘This illustration 
from time is meant for subtler intellects, as that of serpent and his coils 
was for dull-witted. [n fact, each succeeding illustration is subtler than 
the one given in the preceding sûtra. As it isin the Brahma Purana 
(Padma according to Madhva) :— 

MIRAI ANA A START: MATA | 
qaaal UM His: MIGRAT ANT ll 


“Though Brahman is non-different from bliss (He is bliss and blissful), yet conven- 
tionally He is spoken of as separate from bliss (as possessing bliss), just like the light (in 
the case of the sun, which is both light and the abode of light); or like prior and posterior 


time, where the indivisible Time becomes its own measure.” 


| 
j 
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SUTRA III. 2. 81. 


AT 1312010320 


Alara Pratisedhat, because of the denouncement or prohibition. w Cha, 
and: has the force of ‘only’: exclusion. 


31. And because of the prohibition (in the Scriptures, 
which declare that the Lord and His attributes are not to be 
considered as different) —350. 

COMMENTARY. 
Thus in the Katha Up. (II. 4. 1] and 14):— 
madda Ae af Piar | 
ga Bay ESA A E AA ARA ll 


“ Even through the purified mind this knowledge is to be obtained, that there is no 
difference whatsoever here (in the attributes of the Lord). From death to death he goes, 
who beholds this here with difference.” 


aan qu qe aid frarafe | 
qi MAUR RAMA I 


“As water falling on an inaccessible mountain top runs down, thus seeing the quali- 
ties of the Lord as separate from the Lord a man runs down to Darkness.” 


Nor is there any Svagata bheda in the Lord, as the following text of 
the Narada Pañcharátra shows :— 


“The Lord is an entity having perfect and faultless qualities. He is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. He 
too has a body—hands, feet, face, stomach, &c., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal differences also.” 


Thus these texts prohibit any difference between the quality and the 
qualified, and consequently the qualities of the Lord ‘are not accidents, as 
is generally the case with all qualities, but) are the essential nature of the 
Lord. Therefore the qualities like kuowledge, &c., are sometimes desig- 
nated by the term “ Lord.” Ag says the Visnu Purana :— 


$ | 
° 
Tz far RL UR I 
ss The word Lord denotes infinite knowledge, power, strength, lordliness, energY and 
_ lustre, without the admixture of any baser qualities.” i 
Thus these qualities are called Bhagawán or Lord. The two (the 
Lord and His attributes) are spoken of soparately-—though they are essen- 
tially one—just as the water and its waves are spoken of separately as 1100 


, 
eee wi 


SS et tte et T 


he 


| 
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though it is all one water. The difference arises from this visesa. There- 
fore the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. All these qualities of the Lord are 
eternal, and consequently that body of the Lord is also eternal. Though 
there is no distinction (videsa strictly so called), here between the quality 
and the qualified, yet for conventional purposes such a (videsa) distinction 
is recognised and spoken of as such. If this conventional (visesa) distinc- 
tion be not admitted, then the sentences like the following would also be- 
come absurd (for they are really tautologies when logically analysed) :— 
“The being exists,” “The time always exists,” “the space is every- 
where.” All these sentences are logical tautologies, but they are of 
constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase “the Be-ness 
exists” conveys as true an information as the sentence “the jar exists.” 
For there is no subsequent experience which sublates this knowledge. Nor 
is the sentence “tle Be-ness exists,” is a superimposition or a figurative 
speech like “ Devadatta is a lion.” For we can never say of Be-ness that 
it does not exist, as we can say of Devadatta that he is nota lion. Nor can 
it be said that such a usage is a natural one, though there is no conerete 
content of any substance in these sentences like “the Be-ness exists.” 
The very fact that such usage is natural shows that in these sentences also 
there is a viveza, The existence of such videsa is suggested by the ex- 
pressive illustration of the water flowing downa hill. The man who 
makes a distinction between the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which 
are described there. In the absence of such conventional difference, there 
cannot be the possibility of the relationship of quality and qualified, 
merely because there are many qualities. The category called visesa 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infinitum, that a videsa 
must have a visesa of its own, and so on. For we have said above, that 
the visesa here though not separable from the substance (.e., the Lord) 
has a function of its own with regard to that substance. Therefore, the 
existence of viseza is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. i | 

Note.—The whole discussion about videga is necessitated by the 
fact that there is a theory held by some Nyaiyáyikas that qualities ate 
non-eternal, and are accidental. Some deny also the category called 

6 
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videsa. The substance alone is eternal and the videsa is non-eternal. 
In this view, the visesa or the quality becomes non-eternal, if it exists at 
all. The qualities of the Lord also become non-eternal. But in the 
case of Brahman the qualities are eternal y therefore, višega, which ig 
ordinarily different from the substance, becomes the substance in the 


case of the Lord. The quality becomes the qualified—the višega becomes 
the dharmin. 





Adhtkarana XV—Bliss of the Lord is the highest. 


Now the author establishes that the bliss of the Lord Hari is the 
highest. Had that bliss been similar to that of the Jiva, there would 
arise then no love (bhakti) for such a Lord. 

(Vigaya.)—The texts under this Adhikarana are all those which 
describe the bliss of the Lord. 


(Doubt.)—Is there any difference between the Br&hmic and the Jaivic 
bliss or is there not? 

(Párcapakga.)—There is no difference for the Divine bliss, is described 
in the terms of ordinary worldly bliss, &c., an object denoted by the term 


“Jar,” cannot be different from jar. 


(Siddhánta.)—The bliss of the Lord is irameagurable, and cannot be 
stated in terms of worldly bliss, as shown in the next sútra. 


 SÜTRA ill. 5. 82. 
Aa 


RAA: e ¿13121321 
Yu Param, higher than. Wa: Atah, from this (worldly bliss). tg Setu, 
about a bridge (as in Chh. Up. VIII. 4.1) uan Unmana, about being beyond 
measure (as in Br Up, VI 4. 23). «uy Sambandha, about relation, the 
Proportionat ratio between the two blisses. şa Bheda, about difference. 
avaa: Vyapadegebhyah, from the declarations. 

32. (The bliss, Ke. of Brahman are) higher than 
this, as the declarations of “ the bridge,” “the immeasur- 
ableness,” “the relative ratio ” and “the difference” show 
this—351. 
a COMMENTARY. 

The bliss, &e., of Brahman must not be considered like those of the 
Jivas. It is infinitely higher in kind and quality. Why do we say so ? 


Because the words used regarding it such ' "Ia? how 
i e as “the bridge? &c., sh 
this. Thus in the Chhándogya o VU tig) said 2 





ae Te. S6uas 
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“Now this Self isa bridge, and & support, so that these wo 


rlds may be kept sepa- 
rate.” 


Here the bliss of Brahman is described as a bridge supporting the 
whole universe. 


So also in the Taittiriya Up. IL 4. 1., the bliss of Brahman is said to 
be infinite (unmána) :— 


FAA RARA AA ART sg, AMA ma rar a RAR 
GIAN | 


“He who knows this bliss of Brahman—from which the speech together with the 


mind return (unable to fully grasp it and describe it), without comprehending it, is never 
afraid.” 


This shows that the bliss of Brahman is immeasurable. 


The ratio between the bliss of the Lord and ofa human being is that 
between infinity and one. As says the Br. Up. IV. 3. 32:— 
MA A WAT: , RARA ARA A aaga R ll 
“This is His highest bliss. All other creatures live on a small portion of that bliss." 
This shows the relation between the Divine and human bliss. 
The difference between the Divine knowledge and the human know- 
ledge is also shown clearly in the following verse : — 
AUN UAG Wart, AUN Wa RA | 
Fara rd qu ae a aaa I 
“The knowledge of the Jivas is one thing, the knowledge of the Supreme is another. 


The knowledge of the Supreme is declared to be eternal, blissful, immutablo and per- 
fect.” 


In the worldly bliss are not to be found these qualities of being a 
bridge, &c. 
The following sàtra answers the objection that an object designated 
by the word ‘jar’ cannot be totally different from a jar. | 
SUTRA III. 2. 88. 


AAA 13 124 1331 


amarar Samanyat, on account of being perceptable, or from resemblance. 
g Tu, and, but, This word removes the doubt. 

33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not because 
the two blisses are of the similar nature) —352. 

COMMENTARY. 


As even one word “jar” is applied to all kinds of jars, because all 
Possess the common quality of being a jar; so the words bliss, &c. are 
applied to human ag well as to divine bliss, &c., merely asa common 


A 
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f 
| 
term, and do not indicate any further similarity between the two. It is | 
not necessary that the two should be individually similar, though they | 
may belong to the same category. Thus says a text :— | 
° 7 
SRA | 
: A | 

anam asa a as reaf it 

“The all-pervading Lord is possessed of supreme knowledge, &c., is ever untainted 
with the name and species of the qualities of matter: He is never touched by them, or 
was tonched by them, or will ever be touched by them, O king.” 

The knowledge of the Supreme is thus different from human know- 
ledge. 

If Brahman, the substratum of all attributes, is distinct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaching of the Chhándogya Up III. 14. 1, which 
declares the whole world to be Brahman :— 

€ ° 
aq Shag SET, TAS West TITAN | | 

“All this is verily Brahman. It is produced from Him, lives in Him and merges in 

Him. Let one meditate calmly on Him thus.” 
The next sútra answers this doubt. 


SOTRA III. 2. 84. 


JAY: Wea 1 3 (<q 1391 
qeay: Buddhyarthah, to aid the understanding 4raaq Padavat, asin the 
case of the word * Foot,” 


34. This teaching isin order to aid the understanding, 
just like the word “Foot” (in the Rig Veda, X. 90. 3., where 


the world is spoken of as the foot of Brahman)—353 
COMMENTARY. | 
The whole world is said to be Brabman in order to help the 
understanding in realising Him, by cognising that every thing is His and 
is dependent upon Him. As in the Rig Veda, X. 90. 3, the whole universe 
is said to be one foot of Brahman while His three other feet are In 
Heaven. . That metaphor is also meant to help the understanding t° 
realise Braliman. When the mind realises that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every thing; 
then its hatred ceases, for then it can hate no one; and when all hatreds 
z ms . and prejudices, national, racial or otherwise, cease, then the mind becomes 
A fit to be inclined towards the Lord. The texts like these do not teach that 
E ace > af should feel attraction for every thing, for then that also would be 8 
istraction as understanding. ` The sole object of all these texts is to teach 
AOS one, nor love any one more than God, 








“ee 
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Adhikarana XVI—Brahman is not monotonous. 


Says an objector :— Admitted that Brahman has infinite bliss, ete., 
yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 


The author, therefore, now shows that there is such variety of 
manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same bhakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of bhaktis. These various manifestations of the Lord are each 
eternal, because the place, etc., where these manifestations (bhána) are to 
be found, are also beginningless. The texts like '“ though one, He shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, ete., where such manifestations are taking 
place the Lord is one. It isone Brahman that shines forth in all these 
places. 

(Doubt.)—Now arises the doubt, does there occur any decrease or 
increase—any distinctions—in these manifestations, owing to their being 
various ? Are some manifestations full and complete, and others less full 
and partial ? 

(Pirvapaksga.)—All manifestations are equally full and perfect, for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give risé to the same concep- 
tion. So there is no difference in these manifestations. 

(Siddhánta.)—T he manifestations are different, as is shown in the 
next sútra. 

SUTRA III, 2. 35, 


SIENTO 


enaiga Sthana-vigesat, from the peculiarity of the place. sarmaq 
Prakagadivat, as in the case of (the sun’s) light, etc. 


35. There is difference in the manifestations of Brah- 
man, on account of the peculiarity of place, ete., where He 
manifests, as in the case of the light of the sun—354. 

COMMENTARY. 


Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 


—— rT ee 
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natures of the souls (bhaktas, devotees), there arise differences in the 
manifestations of Brahman. In some He manifests His Lordliness, jn 
others His Loveliness, in others His Peacefulness, ete., according as the 
bhakti relation is that of a master and servant. the lover and the beloved, 
the quiet meditating yogt and the object of meditation, ete. Thus as the 
one light of a lamp burning ina temple assumes different manifestations, ag 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, ete. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc.: 
so the one Brahman manifests as many-hued, according to the difference of 
the receptacle. 

The sense is this. Where there is the manifestation of the Supreme 
Lordliness ot Brahman, there the bhakti is moved and guided by Law. 
[All staid and sober. bhaktas love the Lord, as the slave loves the master: 
Their God is a God of Power and Glory.] Itis like the light of a lamp 
burning in a temple made of pure white crystal—where the reflected light 
18 pure in its brilliancy and is dazzling in its effect. But where in addition 
to Lordliness, there is manifestation of the Loveliness of Brahman also, 
there the bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling but more sweet-—it is the light 
burning in a temple made of rosy rubies. 

Thus bhakti is different according to the emotional nature of the 
bhaktas, t.e., the worshippers of the Lord: 


SOTRA III. 2. 86. 


ITAA RARE 


sqq: Upapatteh, because of the possibility: of the reasonableness. 4 
Cha, and. 


36. And so the text of the Chhandogya Up. (HI. 14. 1.) 
becomes appropriate—355. 


COMMENTARY. 
according to this explanation, the text of the Chhándogya UP» 
TIT. 14. 1., also becomes reasonable. It says “as is one's faith (kratu), 8° 


is his reward” which means that according to the nature of one’s bhakti, 
is the vision of the Lord in the next life. 


Thus it is estab] ished that one 


š Š Brahman has different manifestations, 
according to tlie differences of the re 


ceptacles in which He shines forth. 


——— 
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Adhtkarana X VII—The Lord is the Highest. 


The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
bhakti for such a Lord. 


(Visaya.)—In the Svetasvatara Upanisad we read (111. 8) :— 
AIERT qaq ARA 
“I know that Great Person.” 
This and the subsequent verses describe the Brahman as the Highest. 
But then it says in III. 10. aat agatat AGA, ete. “that which is beyond 
that (Brahman) is without form, etc. This shows that there is something 
beyond Brahman and ‘therefore higher than Brahman. 
(Doubt.)—Is there any object higher than Brahman who is the object 
of our worship. 
(Parvapaksa.) —There is something higher than Brahman, as the 
above text shows. 
(Stddhanta.)—The following sútra refutes this. 
SOTRA III. 2. 87. 


AMTSAM AMT l 3 1 4 139 N 


aat Tathá, similarly, so Brahman is the highest. waq Anya, of the other, 
of the higher. gíiqura Pratisedhat, owing to the denial or prohibition (to look 
upon), 


37. Thus Brahman alone is the Highest, because 


there is denial of any other higher being—356. 
| COMMENTARY. 
Thus Brahman is the Highest of all, because the Seriptures deny the 
existence of any other higher entity. In the same Svetasvatara Upanisad 


we find (111. 9.) :— : 
gara W ATTA Maz 
zar arar + aria Maz | 


“To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger.” 

Thus this very Upanisad refutes the idea of any higher being than 
Brahman. The full text of the Svetasvatara is not open to the interpreta- 
tion put upon it by the Púrvapakgin. The whole verse is given below :— 

Squid gal aaa, MRUTU AAA: Weary | 
| aaa faicarshracante, wee qar MUA ll 
“I know that Great Person of sun-like lustre beyond the darkness. A man who 
knows Him truly, passes over death ; there is no other path to go.” 


e 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
tbis the Sruti goes on to strengthen this position by saying (III. 9) :— 

“This whole universe is filled by this Person, to whom there is nothing superior, 


from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky.” 


This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Púrva- 
paksin, as teaching that there is something higher than Brahman). “To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below :— 

dal agatat Aged Walaa, wT airada ma qa 
afa | 


“ That which is beyond ‘this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed.” 


“That which is beyond this”—does not mean “that which is 
beyond this Brahman,” but “ beyond this world.” In fact, this verse 
also teaches the same as the preceding verse—namely, that there is nothing 
higher than Brahman. The word “ tatah”—“than this’ should not be 
taken as applying to Brahman. The whole context is against such inter- 
pretation. If the interpretation of the Púrvapaksin be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the Gita (Vl. 7.) :— 

We: Wat ARAGAO TASNA | 
aR atte std at ater zq l | 
“ There is naught whatsoever higher than I, O Dhananjaya. All this is threaded 0" 
Me, as rows of pearls on a string.” 


Thus there is nothing higher than the Lord. 





Adhikarana XVIII-—The Lord is All-pervading. 


Now in order to show that the object of adoration is always nesi 
the author teaches the all-pervadingness of the Lord. For if the Lor 
were not ever near, there would be discouragement in the heart, and $0 
there would arise Jooseness of love. (If the Lord were ata great distance, 


HOw could the worshipper reach Him and how could le feel any love ie 
such an absent far-off deity ?) 


(Vigaya.)—The Srutis declare (Gopála Parva Tapant):— 
TH ARM GIT Gea keys, ar Gu agar ar Rear | 
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“ Krisna, the adorable, is one, the controller of all, and all-pervading. Though one, 
Re shines forth as many.’ 
(Doubt.)—Now arises the doubt, is this Hari the object of medita- 
tion, something limited, or all-pervading ? 


(Pirvapuksa.}—The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore the world is excluded from Brahman—and 
thus it Jimits Brahman; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad- 
ing. 

(Siddhánta )—The Lord is all-pervading, as is shown in the next 
sútra. 

SOTRA IU. 2. 38. 


Kaa AMARRES: 131321330 


<. 


aAa Anena, from him, by the Supreme Person. g#gg=m_Sarvagatatvam, 
being present everywhere. Way À yàma, about eccupying all space, or about 
extent, yey: Sabdadibhyah, from seriptural statements, GC. 

38. (Even in the Middle Form), there is the all- 
pervadingness of this Supreme Person, because of the scrip- 
tural statements, like occupying all space, &e.— 397. 

COMMENTARY. 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the. infinite 
forms are all-pervading, but this Middle Form—the form worshipped by 
men, is also all-pervading. Why do we say so? Because the word áyáma 
or occupying all space is used about this Middle Form also. The word 
“adi” “and the like,” in thé sútra shows that the Lord possesses also 
inconceivable powers, &c. by which even in His Middle Form He is all- 
pervading. Thus the text of the Gopála Parva Tapani quoted above 
(sarvagah Krisnah) shows that the Middle Form Krişna is all-pervading 
also. Similarly, the following text of the Taittiriya Aranyaka corroborates 


the same view :— 
qu A a TT ETA AN TT 
ais qa SÀ ara T: rer: I 
“ Náráyana exists pervading all—inside and outside—all OA 
heard in this world.” 


This also shows the all-pervadingness of the Middle Form, the form 


Náráyana. ‘This all-pervadingness of the Middle Form is through the ` 


7 


able, the cowherdess bound bya c 
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Gita (IX. 4 and 5) :— 3 
aa aag e` RAR | 
TAT MATA + are Aaa: I 


“ By Me all this world is pervaded in My unmanifested as 
in Me, I am not rooted in them.” 


Ta Feet Ga qaq à mbara | 
ITIR T YTS Aare AAA: | 
“Nor have beings root in Me ; behold My soverei 
yet not rooted in beings, My Self their efficient cause,” 


Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such 
objects. For the above text says “ He is inside and outside every thing.” 
Therefore, another illustration speaks of Him “as the butter in the curd, 
as the oil in the sesamum seed.” Therefore it is proved that Hari is a 
worthy object of worship, as He is all-pervading. This is further 
demonstrated in the narrative of Sri Krisna in the Tenth Skandha, where 


He is bound by a cord, which gave Him the name of Damodar. In the 
Bhagavata (Tenth Skandha) it is thus said by Sika :— 
S e 
OF sia A + q nÀ TA | 
E seat r, qT q: || 
o . Q 
a AUSTER | 
¿TT Farag MEA AT N ZA 
“ He who has neither inside nor outside, neither front nor back, but who is =a 
inside and outside of the world, in its front and in its back, you who is the worl 4 
self—Him considering as her Son, a8 a mortal child, Him the unchangeable and Immu 
ord, as if He was an Ordinary infant.” 
The reason of this has been given by us before under the sútra 
«e. 
) 


inconceivable mysterious power of the Lord. He Himself Says in the 


pect ; all beings haye root 


gn Yoga! The support of beings, 





Adhikarana XIX.—The Lord ts the Giver of all fruits. 
The author now describes that 
Otherwise, if He did not give 


(Vigaya.)—In the Pradna U MIL 7 ewe read :— 


“He leads them to the world 
(Doubt.)—Here arises the d 


| 
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(Parvapaksa.)—They are results of sacrifices, &. He who does 
good acts gets heaven, he who does not do good acts does not get 
heaven. There is no scope for the Lord here. 

(Siddhânta.)—The following sútra refutes this. 

SOTRA HI. 2. 89. 


RARA ST: 1 Z 1 R 138 H 


wag Phalam, the fruit. wa: Atah, from Him only. wave: Upapatteh, be- 
Cause it is possible. 


39. The fruit is given by Him only, for that is the 
more reasonable view to hold—-358. 
COMMENTARY. 


Heaven, &c., which are the fruits of sacrifices, &c., are awarded by 
the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, ommipotent, all-compassionate Being awards such 
rewards, than that any inert entity like sacrifice, &c., which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
&c., by men gives the reward in proper time, though after a certain 
lapse of it. But sacrifices themselves are non-intelligent forces, they 
cease to exist as soon as performed, itis not possible for them to award 
their fruits. The acts by themselves are non-efficient. It is the moral 
Ruler who awards rewards and punishments—not arbitrarily, but accord- 
ing to one’s deeds. 

The author now gives a proof of this in the next sfitra. 

SUTRA III. 2. 40. 


JA 1 R121 ve tt 


BATT Srutatvat, because of the declaration of. the Sruti. “ Cha, also. 
40. Because the Sruti also declares that Brahman 


awards all rewards of action—359. 
COMMENTARY. 
In the Br. Up., Il. 9. 28, we read :— 
aaan ME TÍO: AURA, ASAE AXR: | 
“Brshman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows.” 


So also in Br. Up. 1V. 4. 24. :— 
FA GQ ACA Wi Waal raga, ee sS < q aq! 


“ This indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth.” 


i 
| 
| 








. Karma, there is no such fruit 


_ reward to the doer of an act even after a 1 
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Thus these texts of the Brihadáranyaka Upanisad show that the 
reward is given by the Lord. 


The “ giver of gifts” in the above passage, means the yajamán, the 
sacrificer. The word rátih in the above means the fruit-producing. 
The auther now states a different opinion as held by some. 
SÚTRA III. 2. 41. 


e ss 
Ta SATA 3 (aQ 19% W 
åa Dharmam, Dharma, the performance of the duty (as the reward- 
giver) Afa: Jaiminib, Jaimini (holds). 33:03 Ataheva, from Him only. 
41. According to Jaimini, Dharma (which directly 


glves the rewards of actions), arises from Him (the Lord)— 
360. 
COMMENTARY. : ; 

Jaimini holds that Dharma alone comes from Him, the Supreme 
Lord, and not the fruit. The very Karma (which directly gives the fruit) 
comes from the Lord. For says a Sruti (Kaus. Up. I. 8.):— 

qq ET Š any =Š Seas a soar Stan RAR | 
“ He makes him do good works whom He wishes to take to higher worlds.” 

According to Jaimini, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
It is, therefore, useless to suppose that the 
Lord awards fruit. The activity of the Lord ceases by producing the 
pr per Karma. 

But, says an objector, Karmas are transitory, they are mot capable 
of producting an effect at a distance of time. Nor is it possible tha 
something existent should come out of a non-entity. 

To this we reply. It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called apúrva. The Karma 
ceases to exist only after Producing this apúrva. This apúrva gives the 
apse of time, the fruit beng 
This is the opinion of Jaimini. 
wn opinion in the next sútra. 

SUTRA IIL 2. 42, 


q“ J RA RA 13 13 199 l 


€ > 
A . ` S, 
qasa Púrvam, what is aforesaid, t.e., the Lord is the bestower of reward 


q Tu, but. araq: Badarayanah, Badarayana (holds.) g Hetu, of the cause. 
sagang Vyapadegat, on account of designation 


appropriate to the Karma. 
The author gives his o 
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42. But Bádaráyana holds that the aforesaid Brah- 
man is the bestower of rewards, because the reason for it 1s 
shown in the scripture—361. 

COMMENTARY. 

The word ‘but’ removes the doubt raised in the preceding sitra. 
The holy Badarayana holds that the aforementioned Supreme Lord is the 
immediate giver of rewards. Why does he hold this view ? Because the 
scripture gives the reason for this. The Prašna Up. says, (HI 2.), “ He: 
leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds.” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Dharma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is depend- 
ent upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds, He is the causative agent in every 
Karma. 

As to the reasoning that Karma, though ceasing to exist, leaves 
an apúrva behind, and that such apúrva produces rewards, that is a lame 
reasoning. The apúrva or adrista is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect. Nor do the scriptures mention any such thing as apúrva. 

But, says an objector, the sacrifices go to propitiate devas, and these 
devas, being so propitiated, give the desired reward. ‘The Supreme need 
not be dragged into give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Deva that 
these inferior devas give rewards of action. This has been proved in 
the Antaryámin Brahmana where the Supreme Lord is declared to be the 
Inner Ruler of all devas. Therefore, the Lord is the bestower of rewards. 
The blessed Sri Krisna bimself has said so in the Gita (VII. 21-22) :-- 

at ar at at ad wer ARRE, | 
qu aantast sat aa fear l R ll 


“ Any devotee who seeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man.” 


< AM TAA IRE | 
= a <a: area faerie TA ll 33 ll 


“ He, endowed with that faith, geeketh the worship of such a one, and from him he 
obtaineth his desires, I verily decreeing the benefits.” 
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It is, therefore, said that the Lord, propitiated by sacrifices, Ge, 
gives the reward (either as a temporal bliss or liberation). Nor ig there 
any limit to the generosity of the Lord. Propitiated with devotion, He 
may give Himself even to his devotee, as will be taught later on in 
IIT. 4. 1. 

Thus in these two Pádas (IIl. 1 and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahinan, and equally strong disgust for anything other than 
Him : and which mental attitude is acquired by contemplating over the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of all 
faults, in the shape of birth, pain and death. 


THIRD ADHYAYA. 
THIRD PADA. 


qar MLN Arat saqtaq Ar asta Renz | 
GARA aga AAT UR GA: | 


“He who, overcoming Máyá by His Pará Sakti, ever devotes His attributes and deeds 
(to the good of his creation) may that God Krisna, whose body is Pure Intelligence, 


shine forth in my mind." 
Note.—The verse may be applied to Sri Chaitanya also whose body Krisna took for 


the manifestation of his deeds and qualities. 
In this Pada is treated the methods of meditating on the various 


attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colors. Understanding that the 
Lord is fulness and perfection, without being Jimited by these forms and 
yet fully mainfest through every one of these, the man selects any one of 
these, suitable to his taste, a special object of his worship and medi- 
tation. Every form of the Lord has a certain number of qualities speci- 
fic to it. The form has other qualities. The man must meditate on the 
specific form chosen by him, with the attributes taught about that parti- 
cular form: but al] the same the attributes taught about the other forms, 
and not taught about his chosen form, should also be meditated upon 
as existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in the Taitt. Up., Bhrigu valli) must collate 
all the attributes of the mind not only from his own particular Vedic 
sákhá, but from other sakh&s also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other gákhás, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Rima 
or Krisna, etc., like an actor, appearing at different times and places, 
under different characters, and shows, forth different qualities and per- 

forms various acts, appropriate to the occasion; therefore all attributes 
taught regarding one manifestation may, without incongruity, be meditated 
upon with regard to another manifestation. There is nothing impossible ` 
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or unharmonious in this: because the entity manifesting is one though he 
shows forth his different aspects. 

If it be objected that some attributes and forms are so sel f-contradic- 
tory that they cannot-be the object of simultaneous meditation ; thus 
sweetness and luxuriousness are incompatible in the meditation on Rama, 
while they are perfectly harmonious attributes in Krişna : while peaceful- x 
ness and austerity are good attributes to meditate in Nara-Náráyana, but | 
hardly in others : so also ferocity, power and lordliness go in very well with | 
the meditation on Man-Lion, but not with others: meditation on all these 
attributes (7.e., sweetness, lordliness, luxuriousness, peacefulness, austere- | 
ness, ferocity, etc.) simultaneously, is evidently incongruous. So also there x 
are certain forms which are incongruous. | 

Thus meditating on the Avatáras of Fish or Boar as playing on lute, | 
or carrying conch, discus, bow and arrow: or meditating on an Avátara 
in human form, such as Raima and Krisna, as having horns, tail, mane, | 
tusk, ete., would be an incongruous form-meditation. Ofsuch meditations, | 
itis said in the Mahabharata :— | 

ATMA AAA ATTA TTT | | 

Pe ta ad WG wraak I | 

“He who meditates on the Atman as different from its true form, has committed the 
greatest sin, for he is a thief who steals the self.” 

Therefore, both on the basis of reason and of authority, such incon- 
gruous meditation should not be done. 

To this, itis answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. f 

Now, meditating on attributes not taught in connection with a parti- 
cular upásaná but taught with regard to another, may be of two sorts: 
either meditating on the essence of those attributes, or merely forming ê 
mental idea of them. The first kind belongs to the class of devotees 
called Svanistha. The last belongs to those called Ekântins. It wil be 
taught in the next Pada, that there are three sorts of worshippers, Sva- 

. nistha, Parinisthita, and Nirapeksa, Among these three kinds, the Sya- 
nisthas (who are generally office-bearers in the Cosmic hierarchy, holding 
posts like those of the Four-faced Brahma, etc.), are universalists—they 
have equal love for all forms; and meditate on all forma of the Lord an 
always collate all the attributes of the Lord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri- 
butes. belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form, 88 





ina succession of time, 








Bhásya ] III PADA, INTRODUCTION. 509 
a mF  — s —= =. H -c— 


it is possible to see different hues in the prism at different times. ‘The 
other two kinds of devotees—the Parinisthita and Nirapeksas are, however, 
less liberal—(they may be called sectarians, jealous to maintain the dig- 
nity of their particular God). Their love is not universal, but. limited— 
not Sama-priti, but Visama-priti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusionists, do 
not meditate over those attributes nor look at those Forms: for they are of 
no use to them, nor those forms and attributes become ¡manifest to them. 
This will be made clearer ina subsequent adhikarana. As regards the 
verse from the Mahabharata, it denounces those hard-hearted advaitins 
who think the Lord to be mere knowledge without bliss and other attri- 
butes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knewing this Saguna Brahman, a man becomes free from all 
fears ; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidya'(Chhandogya 
Up. VIII. 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said: “That which is within this lotus, He is to be sought for, He is 
to be understood.” Similarly, in the Taitt. Up., IL 4. 1, it is declared 
that knowing Brahman as bliss a man does not fear anything. 

The advaitins hold that these gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs. There can be no superimposition—for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red color of the lotus is superimposed on the 
white crystal. But these gunas (e.g., omnipotence, owmniscience, bliss, &c.) 
are not found in anybody else; and so they could not be an object of 
superimposition in Brahman, when they are non-existent outside of Brah- 
man. Nor can these gunas be said to be merely conventional : for there is ` 
no statement to that effect in the scriptures. They are real concrete attri- 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 


sense. 

But, says the objector, the scriptures do use metaphorical language: 
as in the Br. Up., V. 8-1, ara agyra “Let him meditate on speech as ` 
cow.” But, because in one passage the scriptures make a metaphorical 

8 
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statement, to hold that all statements about Brahman are mataphorical, ig a x 
sign of weakness of intellect. For, if this were so, then the Statement “Let 
him meditate on Atman” would also become metaphorical; and meditation x 
of every kind will come to an end. Even the Advaitins admit that some 
meditations, at least, are not taught metaphorically in the scriptures, but 
aret rue literally. ‘Thus in explaining the sutras, III. 3. 12. and HI. 3. 38, | 
| even tbe Advaitins hold that meditationon Brahman as bliss is actually x 
taught; Brahman is not to be imagined as bliss, for the purposes of medi- 
tation, as the speech is imagined as cow. But Brahman is bliss. Simi- 
larly, in explaining III. 3. 38, they say that the Jiva and the Lord must be x 
meditated upon as identical—not ¿magined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
| in some places, meditation on real attributes and not on fictitious qualities. 
he Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real gunas of Br 
others as fictitious superim positions ? 
But, says the Advaitin, the Scriptures describe Brahm 
and, therefore, we say that all the 80-C 
crutches for meditation, and do not properly belong to.Brahman, who is 
nirguna. To this we reply, that all such nirguna passages are to be .construed 
as teaching that Brahman has not the gunas of Prakriti (Sattva, Rajas and 
Tamas)—but He possesses transcendental non-Prakritic gunas In the view 


that the qualities are not Separate from the qualified, every thing is 
reconciled. 


ahman, and the 


an as nirguna: 
alled gunas of Brahman are really 


AMELIE E ee TE ee 
—r "n. naa 


The gunas to be meditated upon are of two sorts—the gunas constl- 


tuting the spiritual esse nce of the object of meditation, and the gunas 
3 appertaining to the form of such object. 


The gunas like omnipotence, 
omniscience, &c., belong to-the first kind ; the gunas like smiling face, &¢., 


are of the second kind. The guuas of the first kind may all be collated 
together in a single meditation. | n fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat- 
tered in different passages of the scriptures. 





kE Adhikarana, I—The Lord is the Quest. 
Ba ; (Visaya.) —Now in 'order to establish that al 
prised in a single act of meditation, the author first proves that the 


Lord is the object of search in all the Vedas ; and that all the Vedas 


LA declare Him. All texts about meditation may be considered as visay2 
texts in this connection. | | 


] gunas may be com: 
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(Doubt.)—Is Brahman to be known according to the modes of 
meditation taught by one's own sakha, or according to the modes taught 
in other dákhás also ? 

(Pirvapaksa.)—The dikhás being different, and ‘their teachings 
being different, Brahman must be realised according to the practices 
taught in one's own sákhá. The omission should not be supplied from 
other sakhas. 

(Siddhánta.) —This view is refuted in the following sútra :— 

SOTRA III. 8. 1. 


Ara ARANA 121 ZU W 


aå Sarva, all. Ya Veda, the Vedas. yy Anta, the settled conclusion, the 
truth. sgeaq Pratyayam, the knowledge, the object or meaning, realisation, 
erata Chodanadi, of the injunction and others. By ‘others’ is meant reasoning, 
mara Avigesat, on account of the non-speciality, or non-difference, similarity. 


1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and reason- 


ings, &c.) are all similar—362. 
COMMENTARY 

The word ‘anta’ in the sútra means firmly established conclusion : 

and it is used in this sense in the Gita also (II.16):— 
TAT TRAST | 
“ The truth about both hath been percieved by the seers of the essence of things.” 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words “and the like” mean 
reasoning. ‘Thus the injunction of the Vedas says (Brihadáranyaka Up., 
1.4.7): sreWRararqraita “Let men worship Him as Atman.” The injunc- 
tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhyamdina rescension of the Brihad- 
áranyaka, so is it found in the Kanva rescension also. All s&kh&s are 
agreed in enjoining the worship of Brahman. 

Says an objector :—In some places Brahman 1s described as knowled ge 
and bliss (Rraranrace sur, Br. Up., IIT. 9. 28), in other places he is called 
omniscient and all-understanding ( Y: ELE adia Mund., I. 1. 9.) Thus 


every dákhá gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object 


described in all the sâkhâs, 
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This objection is raised and answered in the next sútra i 
SUTRA III. 3. 9. 


VAAATARETA ia Ca Ya N 


Were Bhedat, owing to the difference (in the statements about Brahman 


in the different sakhas), A Na, not. gta Iti, as, so, <a Chet, if. qata Eka- 
syám, in the one and the same (sakha). aq Api, also, even, 


2. Ifit be objected that the descriptions being dit. 
ferent, one Brahman is not enjoined by all sákhas, we reply 
it is not so. Because in the one and the same sakhá, the 
other attributes of Brahman are also mentioned—3A3. 


COMMENTARY. 

The objection is not valid. 
Brahman is knowledge and bliss, d 
all-understanding. Thus in the Tai 


The same sikha, which mentions that 
escribes him also as omniscient and 


tt. Up., Brahman is described hot only 
as True, knowledge, and Infinity, but He is described as bliss also. Jn 
fact, all these words employed in different sakhas, convey the idea 
of one Brahman and His various attributes. Thus there is no conflict even 
between these various Sakhas. 


SUTRA III. 8. 8. 


SS Tae FE aaa ay I 21213 l 


“raea Svadhyayasya, of the Study of the scriptures, -fe. the Vedas, 
waa Tathatvena, on account of being Such: being generic in their force. 


R Hi, indeed. TATA Samachare, in allceremonies, in performing all sacred E 
BENE Adhikarat, owing to the eligibility of all to study all and perform all, 
* Cha. and. 


3. The injunction about the study of the Vedas being 


general, (the whole of the Vedas may be studied by all), 


and because all have the right to perform every ceremony 
mentioned in the Vedas— 364. 


>. COMMENTARY, ` > 
In the Taitt. Aranyaka, II. 15, there is the injunction zqrsqraTs=Tee: 
~ The Vedas should be studi 


does not say : 
In fact 


ice-born should study the entire ‘es 
Moreover, every one has a 118 


[Covinda, 
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to perform all the various rites laid down in the Vedas—he is not con- 
fined to his own sakha, but has the option to perform the ceremonies 
laid down in other s&khas also, if he has the ability to do so. So also says 
the Smriti :— 
ATA HA Sata Pe | . 
AER He ARMA EA: | 
AÍDA AMISH: TIAA | 
MAT HAT AAAS AHI I 
“The ceremonies may always be performed according to the methods laid down in 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed according to 
the method laid down in one's particular 4akh& is a concession to human weakness, for 
all have not the power to study the different gákhás. Vyása, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into sákhás, and made 
obligatory only certain ceremonies according to certain aadkhas. ” 

Therefore, it is established that Brahman may be realised by all 
the religious practices taught in all the dakhás of the Vedas, if a man has 
power to doso. (If he has not such power, let him try to realise Him 
according to the particular practice laid down in his own sakha.) 


The author next gives an illustration of indirect reasoning leading 
to the same conclusion. 
SOTRA II. 3. 4. 


SER PRU RII AU 
ii Savavat, as in the case of the seven libations or sacrifices, @ Cha, 
and. aq Tat, that. faqa: Niyamah, the injunction, the rule. : 
4. And that rule is (not) like (the injunction about) 


the Seven Libations—365. 
COMMENTARY. 


The Savas are the seven libations (homas) beginning with the 
Sautya and ending with the Sataudana libation. They aré restricted to 
the Atharvanikas—the keeper of one-fire. The people of other sikhás 
Who keep three fires, are not permitted to perform these Sava libations, 
since they are connected with those who keep one fire. There being no 
such restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that He may be worshipped according to all the 
methods laid down in any scripture; by those persons who have studied 
all the Vedas. 


Note.—The Sava-rule is restricted to the Atharvanikas, and may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor- 
ship : which is universal, and is not the peculiar heritage of any particular Veda-school, 
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The proper translation of the sútra requires a “not” 
here and is better brought out by such an insertion. 
Or the sútra may be es instead of Qaqaqa ll If that 
reading be adopted, then it would mean thatas in the absence of any 
obstacles all water flows down naturally into the sea, so all the texts of the 
Scriptures converge into Braliman and describe Him alone. This rule 
is dependent upon the power of the individual. If he las mastered all 
the Vedas, he can worship Him with all the Vedic mantras. In this view, 
the sútra should be translated thus :—“ And that injunction is but analo- 
gous to the case of water.” —(Madhva). As is said in the Agni Purana :— 
qa at sf WRI ANAT AR | 
Te Valier area y arar ae fra? y 
“Just as the waters of the rivers, if unobstructed, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Brahman, according to the power of the man,” 
The author next quotes an express text, to prove his position. 
SÚTRA III. 8. 5. 


HUA AIR ARM 


ataf Dargayati, shows (the scripture). «Y Cha, and. 


9. And the Scripture shows this directly —366. 


COMMENTARY. 
In the Katha Up., I. 2-15, we have :— 


aa Sqr Ra ams qa a agate | 
TSM Marae da TP nta AR I! t ! 


in Whom 
Whose form and essential nature all the Vedas deelare and in order to attain Who 
they prescribe austerities, desiring to know Whom the great ones perform Brahmachary® 


that Symbol I will briefly tell thee, it is Om. 

This text shows that the Blessed Hari is the goal aimed at by all the 
Vedas. The force of the word ‘and’ in the satra is to imply: ‘if the mes 
has the ability.’ Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all the methods taught in all the 
Sakhas. But those who have no such ability, must worship according E 


the rules of his own particular Sikhá. Because the Lord is known by 
and each one of these methods, 


in it; for the reasoning is indirect 


Though this proposition was established in the sútra, Tat tu 82% 
nvayát (I. 1. 4) also, yet it is re-stated here, in connection with the topic 0 
the collation of all the gunas of Brahman, as appropriate to the occasion: 
Such repetition is no fault, but helps to Strengthen the argument. 


——sss R p... 
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Adhikarana [I—All the attributes of Brahman may be 
collated 


The above discussion about the Lord being the goal aimed at by all 
Vedic teachings, was undertaken as a prelude to the proposition that all 
the gunas of the Lord scattered in different sakhas should be collated to 
form a complete conception of Brahman, 

Thus in the Gopála Parva Tapani Up., the Brahman is described 
as having the form of a cowherd, blue as 'Tamála leaf, dressed in yellow 
raiment, adorned with the Kaustublia gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity cf Gokula. This 
is the essential form of Brahman. (See the full extract under sûtra III. 
2. 17); 

But in the Raima Parva Tapani, Brahman is described as Ráma ha- 
ving Sita on his left, holding a bow in his hand, the killer of Ráksasas 
like the Ten-headed Rávana, and the ruler of Ayodhya, &c., as follows :— 


THAT AA FATA: UaTATATHTTAT: 

RAIN; HTS TAMA ARTIE ll 
“Having Prakriti (Sitá) as his companion, of green colour like that of durvá, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 


garland of jewels, wise, and holding a bow in his hand.” 
Such like is the description of Brahman given in that Upanisad. 


While a third description of Brahman is given in the Nrisimha Up- 
anisad, as having a very dreadful face frightening even to the great Deva 
like Brahma, &c., the Lord inthe form ofa Man-Lion. In the Mantra 
sacred to Man-Lion, the word ‘terrible’ (MSW) occurs: and the Upanisad 
asks :— 

“Why is he called the Terrible ? ” and it gives the answer in these words: “Since all 
the worlds are terrified by looking at this form—all the Devas, and all the creatures 
run away through fear of him, and he is not afraid of any one, he is called the Terrible. 
(As says the sruti): From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea Death runs as the fifth.” 

While another text describes Brahman as ‘Trivikrama—the Dwarf 
encompassing the universe with his three steps. In the Rig Veda, I. 
154. 1, we find :— 


facts + aati qaraq a: ofa feat cate | 
ŠT Tea aren ATTE TAT Il 
“I will proclaim the mighty deeds of Visnu, how he created the earth, tho worlds be- 
low it, how he fixed fast the vast firmament and the worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorious strides.” 
Like the sacrifices which are different, because the Devatás invoked 


and the offerings made are different, so here also the upásanás must be 
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different, because the qualities are different (and all the a 
of meditation cannot refer to one Brahman). 

(Doubt.)—Therefore arises the doubt, should the 
in one upásaná (form of meditation) be comprised in t 
should it not? 

(Piirvapaksa.)—The meditation becomes fruitful by dwelling over 
the attcibutes read together in one place. The attributes mentioned in 
another upásaná should not be dwelt upon, and comprised together, be- 
cause no higher fruit is gained thereby, and because the attributes being 
contradictory, would create disharmony in meditation. 

(Siddhanta.)—The next sútra refutes this view. 

SUTRA III. 3. 6. 


SEENA RANAN TI s 1 s 1 l 


START: Upasamharah, the combination (of all the qualities). HUNT Artha- 
bhedat, Owing to the non-difference in the object, t.2., the object of meditation 
being Brahman alone in every case. Artha means the characteristics of Brah- 
man. There is no difference in them. RR Vidhi, of the duties enjoined (by the 
Scriptures), injunctions, UAT Sesavat, as in the case of the remainder, the 
complementary. qm Samane, in the case of a common meditation on the 


(excellences) befitting (Brahman), being the Saine, being common to several 
sakhás, + Cha, only, 


6. Only in the case of common meditation, the parti- 
culars mentioned in each sakhá may be combined, since 
there is no difference in the subject matter, just asin the 
case of what is complementary ‘to injunctions—367. 

COMMENTARY. 
The word ‘cha’ in the sutra has the force of exclusion. Where the 


meditation is common, namely, where it is of equal character, having for 


its sole object the pure Brahman, in tbat upásaná only, all the qualities 
mentioned in each place should be 


bove four kinds 


gunas mentioned 
he other upasana or 


I » that is to say, identically the same. 
atra says vidhisesa-vat- just as in the case of wha 
ee spa lementary to injunction. “The case is analogous to that of the 
things subordinate to Some sacrificial Performance as, for example, the 


agnihotra. The agnihotra also ; i b- 
; SO is one perf efore its SU 
ordinate members, although they performance, and ther 


have to be combined j 


| 
x 
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In the Râma Uttara Tápani there is a string of mantras about Sri 
Râma, where all forms are combined. Thus, one of these mantras says: 

at at. aaa: = aa à aaga Sq: SEA Š aa 
AAR: Il Here the forms of the avatâras of the Fish, the Tortoise, &c., are 
combined in the meditation of Srt Rama. 

Similarly, in the meditation on Sr Krişna, there is the combination 
of other forms like those of Sri Rama, &c., in the mantra of the Gopála 
Parva Tapani TRISTE agat Asaan | “He who though one, manifests 


as many.” 

Similarly, in the Bhágavata Purána, Tenth Skandha, Akrura ad- 
dresses Sri Krişna as :1HA gaala UMARU A, &e., “Salutation to 
thee, O best of the race af Raghu (z.e., Râma), the destroyer of Rávana.” 
Here Krisna is identified witn Rama. So also in other books there are 


other identifications. 


Note.—This identification is permissible only when the meditation is on pure Brah- 
man—t.e., when the meditation is universal or samana. In such a meditation all qualities 
of Brahman, scattered over in all the sacred scriptures of all the nations of the world 
should be combined, because the God, the Artha, the Subject matter, is one, abheda, with- 


out any difference. It is only in Qala Y, in the Common Prayer—in the Universal medita- 
tion—that this combination should take place. But in the specific or concrete meditation 
there would be incompatibility in such a combination: and it should be avoided. Thus as 
in the general agnihotra sacrifice various details mentioned in different sakhis must be 
combined, but not so in any particular form of agnihotra peculiar to any sikhins. 


But, says an objector, the Sruti declares that the átman alone should 
be meditated upon—átmety eva upasita. (Br. Ár.). The word “alone” shows 
that one should not meditate on any thing else than the Atman—the Pure 
Supreme Self. The combination of meditation on different forms is, there- 
fore, denounced by the Scriptures. 

This objection is raised and answered in the next sútra. 

SUTRA III. 8. 7. 


SATA IRA | š 13 19 tt 


aaqa Anyathatvam, the contradictory, tie non-combination of gunas. 
Weare Sabdat, on account of the word of the scriptures. tq lti, so. Sa Chet, if. 
4 Na, not. AUT Avigesat, for want of special authority to support that view.. 


7. If it be said that the word of the Scripture teaches 
Just the contrary, we say no: because there is no specific 
text to that effect—368. 
COMMENTARY. 


If it be objected that from. the words of the Scriptu e, namely, from 
the text atmetyevopasita, a contrary view is maintained by the Sastras, 
9 
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that is to say, there should be no combination of gunas, we reply it is not 
so. Why? Because there is no specific text saying the following quali- 
ties should not be combined. The force of eva (alone) is to point out that + 
non-Atman should not be meditated upon. The Atman alone should be 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not be meditated upon. If one says rájaiva dristah— 
the king alone was seen—it does not mean that the invariable qualities 
of the king were not seen, such as the royal umbrella, &c. Therefore, it 
is proved that combination of qualities should take place, in all medita- 
tions, according to the ability of the person meditating. 


Therefore it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect; as there exists many hues in the crystal called 
lapis lazuli. Every one of these special forms is the Perfect Full Brab- 
man. In some He manifests all His attributes, in other of these forms 
He shows forth only a few. But the knower of truth, should meditate 
on any one of these forms, by a mental combination of all the gunas of the 
Lord, manifested in other forms, though not manifested in that particular 
form he is meditating upon. 

This combiuation of all gunas in meditation, is prescribed for the 
Svanistha devotees of the Lord—who are the worshippers of Brabman 10 
His universal aspect. 


(Such a combination would be incompatible to the Ekdntins—the “ mono-formists — 
if such a word could be coined. These Ekántins who have specialised their meditation, 
are emotionally incapable of combining different qualities—no more can a devout Roman 
Catholic meditating on the Christ on the Cross, turn his thoughts on the Lord playing 
lute and drawing all hearts towards Him.) 


` a 


Adhikarana III—No combination for Ekántins. 


As regards the Ekántins, though they have read many gakhás of 
the Vedas, (and know intellectually the different gunas of the Lord, E 
taught in the different saknas), yet being more deeply versed in the parti- 
cular Upanisad of their own sakha, they meditate exclusively on thos? 
gunas only which haye been revealed in their Upanisad, and though they 
know the gunas taught in other books, they do w MERO E then: 
The author, therefore, teaches an exception to the general rule of combi: 
nation mentioned above. 


j -— ya 
ear The text to be construed is that of the Gopéle Pl i 


. (Doubt.)—In the meditation of the Ekantin, should there be combine 
tion of the gunas or not. s ae 
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(Parvapaksa.)—There ought to be such combination, because all 
these qualities are spoken of with respect and veneration: provided that 
the devotee is capable of it. 

(Siddhanta.)—The next sútra refutes this view. 


SUTRA III. 8. 8. 


ELECO 13212150 


ą Na, (the combination is) not (to be done). «ar VA, certainly. Ru 
Prakarana, devotion: literally, pra=excellent, karana=work. were Bhedat, ac- 
cording to the difference : according to specialisation. qiattaeeafzae Parovarl- 
yastvadivat, as in the case of the attributes of “Higher than the high and 
better than the best,” 


8. There should certainly be no combination of the 
qualities (in the meditation of the Ekántins), because the 
bhakti (of the Ekántins) is different (from that of the Svanis- 
tha) as in the case of the attribute of the “ Higher than the 
high” (given to the udgitha as Akása, is not combined 
in the meditation on the udgithá as the Golden Person)— 
369. 


COMMENTARY. 


The word vá in the sûtra means ‘certainly.’ Those who are exclu- 
sively devoted to a particular form—who are Ekántins with regard to that 
form,—do not combine in their meditation the gunas mentioned with 
regard to forms other than their own. Thus the exclusive worship- 
pers of the Krisna form, do not combine in their meditation the form 
sacred to the worshippers of Man-Lion—the flowing mane, the gaping 
jaw, the terrible teeth, &c. Similarly, the exclusive worshippers of 
Nri-Simha the (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, &c., of Sri Kriyna, so dear to the hearts of the Krişna- 
devoted. Why is it so? Prakarana-bhedát. Because the devotional 
temperaments differ. The word prakarana means “the most excel- 
lent act—and devotion alone is that excellent act.” The devotion of an 
Ekántin is of a higher kind than that of a Svanistha—it is more deep and 
absorbing. The author shows this by an illustration. “As in the case of 
Parovartyas.” As the Ekántin worshippers of the Golden Person in the 
Sun do not combine inthe object of their meditation the gunas of Paro- 
variyas, &c., which the worshippers of the Udgithá as Akása see in their 
object of meditation, That which is beyond the beyond and is better than 
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the best is called Parovariyas—It is the name of the Udgitha as Akága. 
The condition of Parovariyas is parovariyastvam. 

Note.—In the First Prapáthaka of the Chhándogya Up 
on the Udgitha. The word Udgitha is applied there both t 
Causal Brahman or Akfga. In the Udgitha meditation on the 
parovariyas—beyond the beyond and better than the best. But those who meditate on 
the Udgitha as the Golden Person (and not as the Akáza or the Causal Brahman), do not 
combine in their meditation the gunas of Beyond-the beyond—and—Better-than-the 
best peculiarly taught regarding the Causal Brahman. Because the Worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned regarding that Person, 
The Golden Person or the Person of Joy (for hiranmaya means both Joy and Gold) is thus 
described in the Chhandogya Up. I, 6, 6 to 7) :— 

“Now that Being who is seen in the Sun, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails. His two eyes are like fresh red lotus, 
His name is Ut, for He has risen above (udita) all sins,” 

The Akása Udgitha is described in I. 9.1:— 

“Then Sálávatya asked “ what is the goal of Brahma 2” “The Akasa” replied Praví- 
hana. For all these beings take their rise from the Áká Sa, and have their setting in the 
Akása. The Akása is greater than these, the Akása is their great Refuge, He indeed is 
the Parovariyas : He the Udgitha, He the Infinite. He who meditates on the Udgitha as 


anisad is taught the meditation 
o the Golden Person and to the 
ákása is described the gunas of 


the Parovariyas becomes the beloved of the Parovariyas.” 


Thus the worshippers of the Udgitha as Hiraumaya Purusa do not meditate on those 


qualities which the worshippers of the Udgitha as Akása (the All-luminous) contemplate 


upon. There is no combination of qualities, though both worship the Udgitha, 

But, says an objector, both the Ekántins and the Svanisthas—the 
exclusivists and the universalists—are «called “the worshippers of Brah- 
man ’’—and since they have got a common name, therefore, the Ekántins 
also, like the Svanisthas, must meditate on all the attributes of Brahman, 
wherever they may be found. Just as the meditation on the Gáyatri is 
universally prescribed for all those who are Bráhmanas and share in 
having the common designation of Brálmana. 


This objection ls raised in the first half of the next sútra, and 
answered in the subsequent portion thereof. 


Adhikarana IV. 


SUTRA III. 8. 9. 


AmE y q | 3 1318 l 


Gata: Samjñatah, from having a Common name. Sq Chet, if. az Tad, 
that. amg Uktam, said. Bret Asti, there .is (an instance, in the case of (WO 


Udgithas). q lu, indeed, This removes the doubt Tad, that (namely, 
difference of treatment, ñe., absence P. i 


; 1 of combination), HT Api, also, 
9. (If it be objected that because both have) a com- 
mon name, therefore (the 


Ekántins must also combine the 


a 


7 
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gunas), we reply that the answer to this has already been 
given (in the preceding stitra),—and also there is an instance 
to that effect—370. 


COMMENTARY. 


The word tu of the sútra is used in order to remove the doubt raised 
above. If it be said that since the Ekántins and the Svanisthas have both 
got a common name of “ Brahma-upásakas,” therefore the Ekantins must 
also combine. all the gunas like the Svanisthas ; to this we reply that the 
last sútra covers this case also. The term Brahina-upasaka is a general 
name, while “Ekántin” is a particular name, and he is a higher form of 
devotee than the Svanistha, and so all the rules of Svanistha cannot apply 
to the Ekantip, though he is also a Brahma-upisaka. Therefore, the Ekan- 
tins should not meditate on all the gunas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svanistha. The 
soul of the Ekantin is imbued throngh and through with the love of one 
particular form, and is deeply drawn to one Form, and therefore he (the 
Ekántin) is superior to the Swanistha, who has a general love for all forms 
(and deep love for none). Moreover, even the Swanistha is not capable 
of meditating on all the attributes of the Lord. For the Sruti (Rig. 
Veda, I. 154.7) says “ faring a ama satay’ “ Who can fully describe 


all the mighty deeds of Visnu.” To the same effect is the following 
Smriti :— 


APS TUATHA Av Y ANNE | 
“ The Great Lords of Yoga, like Siva, Brahma and the rest, did not reach (in thelr 
Conception) the end of the qualities of that Lord without qualities.” 

Though two things may have a common name, yet they need not 
have all properties in common. “An instance of this is found in the 
the scriptures,” For both the Akása worship and the Hiranmaya 
Purusa Worship have this in common that both are worships of the Ud- 
githa. They have a common samjñá or name—udgitha-upasind. Yet 
in the meditation on the Hiranmaya Puvusa, the quality of the Ákaga 
(namely, the quality of Parovariyas -—Highor than the High) is not com- 
bined. ‘This is a scriptural instance. 

Therefore, the conclusion is, lot the Svanigthas meditate by combin- 
ing all the attributes of Brahman; but let the Ekántins worship Him with 
the specific attributes consonant with the form worshipped. This ts the 


Summary of the last two Adhikaranas. 


b A rd 
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Adhiarana IV .(?) 


In the previous section it has been said that the attribute of parovariyas “ Higher 
than the high,” applied to the Udgitha contemplated as Ak&sa should not be meditated 
upon in the Udgitha taken in the aspect of the Golden Person. On the same analogy, the 
Púrvapaksin now says that in meditating on Hari as a youth, the qualities manifested 
by Him in Ris infancy should not be meditated upon, as that also breaks the harmonions 
flow of sentiment. 


Now the author begins another topic and shows that the gunas of 
the Lord manifested as an Infant should be combined in the meditation 
, on the Lord as a youth. In the same Upanisad (Gopála Parva Tapani) 
| it is said :—- 


Saa A Ut a aq ye T: ara | 


The word Krisna is exclusively applied to the Infant Krisna sucking 
at the breast of Devaki (Yagodá). This is according to the author of the 
Nama Kaumudi. The above mantra is, therefore, useful for meditation on 
the Infant Lord. 


Similarly in the Rama Púrva Tapani, we read :— 


Ot Ras ER a erat gr | 
AM TAS TARTA ale MEA AR: y 
. “Om. When Hariis born in the family of Raghu, as the son of Dastratha, He is 
called on earth Ráma. That Hari whose form is Pure Intelligonce and who is the Great 
Vignu. He is called Rama, because always dwelling on earth (mahisthita) He gives (ráti) 
to the good all desired objects, and is ever shining (rájate). In other words, q(81Y08, 
#==0n earth (s#lfšmq:) 
These Upanisad texts show that Infancy, &c., also are gunas of 
Brahman. The Smritis also are to the same effect, such as the Rámáyans 
and Visnu Bhágavata. 


(Doubt.)—Are these gunas of the Lord, as an Infant, to be meditated 
upon or not? 

(Parvapaksa.)—These gunas of Infancy should not be meditated 
upon, because the thought-picture formed in meditation would then vary 
in size, and would be subject to decrease and increase, and as this change 
would break the uniformity of the thought-picture, it would be against 

| the Sruti, which says that in meditation the flow of thought should be x 

é one harmonious whole. (When Picturing the Lord as an Infant, the 812€ | 
ay would be small, when meditating on Him as a youth it would be large 
| š and thus there would arise incompatibility of thought-forms). 


2: D | (Siddhánta.) —This objection is set aside in the next sûtra :— 


HU a 


ow + 
PA 

i gór 
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- 

yy 
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SUTRA IIL 8. 10. 


STA MANAA 12131 0 ll 
sara: Vyapteh, because (of His being) all-pervading. Cha, and. Other 
qualities than all-pervadingness should also be included. agaa Samañjasam, 
justifiable : compatible. 
10. Such meditation is compatible, because of the 
all-pervadingness of the Lord—371. 
COMMENTARY. 

The Lord is all-pervading though He shows forth the qualities of 
infancy, etc. He is not limited by those attributes, and consequently such 
meditation is perfectly justifiable. This has been fully treated before in 
the sútra, IIL. 2. 38, (where it has been shown that through the mysterious 
power of the Lord, He is all-pervading in His middle form also. The 
infant-form is, therefore, as all-pervading and all-powerful as the youth- 
form.) In fact, in the case of the Lord, “ birth” (which is one of the six 
modifications) is not a vikára or modification at all. For the Lord is 
birth-less, though He appears to take births in many ways HNTIATRAT agar 
frsra® says the Purusa Hymn. “Birth,” therefore, when applied to the 
Lord means “ manifestation” —because He is birthless. 

The force of the word “ and” in the sûtra is to show that the Lord is 
all-sweetness also : for says the Sruti :—qàr Š @& “ He is verily sweetness” 
—(Taitt. Up.) The “and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His bhaktas wish to taste the sweetness of His 
Lila, in that very form He manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord are innumera- 
ble: some the Ever-Free (like Garuda, etc.): who have been referred to 
in the well-known verse of the Rig Veda as Súris :— 

ag fire: aca We Bat Weald AA | 

“The Stiris always see that Highest Foot of Visnu.” The otber kind 
of devotees (like the Freed, who were bound once) see other forms of the 
Lord. The Lord, though one, simultaneously appears. in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some 
what analogous to the single syllable da y uttered by Prajápati, by which 
he gave three different teachings to three different classes of beings: Devas, 


men, and asuras. In the Br. Up. V. 2.1: we read :— 

“The threefold descendants of Prajapati, Devas, Men and Asuras, dwelt as students 
with their father Prajápati. Having finished their studentship ue Devas said ‘Tell us 
something, Sir.’ He told them the syllable Da Y. Then he said Dit voujunderecand , 
They said: ‘We did understand.’ You told us ‘Damyata,' ‘be subdued.’ * Yes,’ he said, ‘you 


have understood.’ 
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Then the rhen said to him, “ Tell us something, Sir.” He told them the same syllable 
Da. Then he said ‘did you understand ?' They said: ‘We did understand. You told us 
“Datta,” “give.” ‘Yes, he said, ‘ you have understood. 

Then the Asuras said to him: “Tell us something, Sir.” He told them the same 
syllable Da. & Then he said: ‘Did you understand’? They said : “ We did understand, 
You told us ‘ Dayadhvam.'” ‘Be merciful? “ Yes,” he said, “ you have understood." 

The divine voice of thunder repeated the same Da Da Da, that is, Be subdued, Give. 
Be merciful. Therefore, let that triad be taught, Subduing, Giving, and Mercy. 


Therefore though appearing an Infant, ete., there is no break in the 
uniformity of meditation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 











— 


Adhikarana. V—The deeds of the Lord are eternal. 


Says, an objector, If the deeds (karma) of the Lord shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of all such deeds, though mentioned in 
different sákhás. But the deeds are not eternal—for the very fact that they are deeds or 
karmas necessarily implies that they are transitory. The word Karma or a deed, Kriyá or 
an act, and Lila or a sport, are synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con- 
sists in having such relations with others, and as having a beginning and an end, and any- 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the Lord, 
therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal —one Karma disappears 
hut gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal—this is beside the point. The proposition is that every particular Lila of the lord 
is eternal, and not that one Lili is succeeded by a similar lílá and in that sense the 
Karma is eternal. Forin this view of the eternity of the Karma of the Lord, every 
Lilf would become transient—having a beginning and an end. 

If it be said the Karma is cternal, because it gives rise to the conception that it is the 
same Karma which was done ata prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said “it is the same 
play as was performed yesterday,” but thé plays (as actions) are different—though they 
give rise to the same conception. They are not identically same. The word same is used 
here in a loose way, as in the sentence “ it is the same medicine which you took yesterday š 
Eat it." The medicine is not identically the same, but similar only —for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is diferenc? 
between the twoas entities, ; 

But it may be said—Let there be no beginning or an end of the Karma. Let it be like 
the dance of painted pictures, which moving in closed circle, present the same acts cae 
and over again, with the movements of the wheel : and so it may be said there is no bres 
in the continuity of such a Karma, and so itis eternal. “For here also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to the 


same sentiment, in its observers, Therefore, the play of the Jord is not eternal. This is 
the objection raised and considered in the present section | 


(P arvapakea.)-—The deeds performed by the Lord in His Infancy, de. 
are the attributes of the Lord, and are eternal. Therefore these deeds 
Bren tO Do conceived (as performed with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal.) The one. and the sama retinue (the troupe of players) must also 
be conceived. to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected with it—his relation with that particular act 
would be eternal. For=that particular act would not be accomplished, 
without such relationship. That being so, that particular actor would 
not be able to take part in the subsequent act. 

Note.—Thus one actor Yasodá suckles the infant Krisna. If this act of suckling is an 


eternal Lila of the Lord, then Yasodá must be eternally suckling the child, and would not 
bo free for the subsequent act, where she is found chastising the naughty boy. 


If it be admitted that the same actor takes part in the subsequent 
act, then the prior act becomes transient—for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be the same person: he must bea different person. But this is both 
against experience and scripture. 


(For example, there are not hundreds of Yasodás, nor do the scrip- 
tures say so). 


Moreover, every act has two parts—the antecedent and the subse- 
quent, and every part has also a beginning and au end. No act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can be no succession, and so the very object of the Lila is frug- 
trated, for there would arise no variety of sentiments in the observers 
ofan eternally unchanging scene. Therefore, ifthe Lilas of the Lord 
Zive rise to various sentiments, then they are not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one con- 
stant sentiment. 


If it be said, that though the play is eternal, its manifestations are 
different and many, without any break in the continuity, still the begin- 
nings being many, there would arise difference. {t would not give rise 
to the idea—“ it is the same as that which was before,”—and without 
such a conception, there cannot arise any idea of eternity - the play of 
the Lord, therefore, cannot be eternal. 

(Siddhánta.) —This objection is answered in the next sútra :— 

SOTRA III. 3. 11. 


aaa (3 13 199 M 


aat Sarva, all. sr#arq Abhedat, being non-different. saqa Anyatra, in 
another time, in the posterior time, a Ime, these, 
10 
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11. These very actors manifest in another (time and 
place), for there is no difference in them at all (they are 
| identically the same)—372. | 


_ 7 


COMMENTARY. 


| Those very persons—the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part— that very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must be helieved to exist in the subsequent time and 
act. Why? Because all are the. same identically. Because there is 
no difference in the Lord, or His colleagues, or the parts of his 
acts or His manifestations. One Lord appears in many forms as we 


find from Srutis and Smritis like q&tsfù ALAA NARA; CARRERA 
“though one, who shines forth as many” QARARAN ‘salutations 
to Him who has one and many forms.” The same applies to the retinue 
of the Lord. In the Bhumé Vidya, the Freed Souls who alone form the 
colleagues and the retinue of the Lord, are said to be possessed of this 
power of appearing in many forms. 


(See the Chhandogya Up. VII. 26. 9 .— 


| “The Released soul does not see death nor illness, nor pain. The Released sees 
every thing and obtains every thing everywhere. Ho becomes one, he becomes three, 


he becomes five, he becomes nine, and it is said he becomes eleven as well, nay he 
becomes one hundred and eleven, and'one-thousand and twenty.” 


The Bhágavata Purána also shows the same in the marriage of 
Sri Krisna with the thousand princesses. 
The same actions, thou 


gh manifesting at different times, do not 
lose their identity, by 


| the mere fact of their rising at different times On the 
| horizon of different spectators. “He has cooked twice” means to the hear- 
| ing of every intelligent person that the one act of cooking is done twice: 

| and not that two. different acts are done in different ways. “He has 
uttered the word cow twice.”—means the samc act or word is twice re- 

i peated, and always refers to one and th 
at are meant. Thus the Blessed Lord H 
I various stages where He acts), &c., owing to the multiplicity of mainfest- 
y ations, appear to be different, in this sense that the acts are commenced at 
Hy a yee time a end ata particular time—but though thus distin- 
Ei guishable, yet such distinctio A E i those 
1i A ee A PE A eet from the identity of a 
i S < Es since there js.an element of time—success 


e same cow, and not that two oan 
ari, His colleagues, His Places (the 


ts are-absolutely identical. 4 ° 
ion in the mode of mainfestatio 





i 
| 
| 
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| of these eternal acts, that gives rise to a variety of sentiments, and answers 
| the objection that an unchanging eternal act must cause monotony. 
Nor is this a dogma unbased on authority. In the Brih. Up., JIT. 
8-3, it is said :— 
| a i <q wade afer | 
| “ Who is Past, Present and Future.” 
| So also in the Atharvana Up.:— 


Gat Tar RR RI: | 


“ The One God, engaged in Eternal Play." 
| So also in the Gita (IV. 9):— 
| Ha SA =R aaa aT afer aeaa: | 
e c 

| ARN FE Jaa AR arate ASA lI 

“ He who thus knoweth My divine birth and action, in its essence, having abandoned 
the body, cometh not to birth again, but cometh unto Me, O Arjuna," 

This also shows that the births and actions of the Lord are divine, that is to Say, 
eternal: and non-Prákpitic, For if these births and actions were temporal, historical 
events, their knowledge could not give release, 


This realisation that the actions of the Lord are eternal, &c., cannot 
take place but through His grace; as we find from the following words of 


the Lord :— 
; NMA ANMAT AURA: | 
aaa acahrerantg Y AGAR II 


“Through My GRACE let there arise in thee True Knowledge regarding my size as it is 
(e,g., that even the middle size is all-pervading) regarding my real essence (e.g., every 
part of my body isa transcendental reality), regarding my forms (e.g., the different ava- 
tåras), attributes (like Omniscience, &c.) and actions (like birth, sport, £c).” 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover it must be remembered that only those deeds which are per- 
formed by the Lord through His Power of Wisdom (Chit-Sakti) coupled 
with His Essential Form (Svarfipa) are eternal, and not every action of the 
Lord. (For if every action of the Lord were eternal, then creation, &c., 
being also His acts, must also be eternal). Hence it follows that actions 
performed by the Lord through Prakriti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, &c. If it were not so, then crea- 
tion being eternal, there would be no dissolution and all texts about 


Pralaya would be nullified. 


Adhiktarana VI—Meditation on all attributes of the Lord. 


Now the author discusses the following point. In the Vedánta 
texts the attributes of Brahman are described to hu as perfect bliss, 
omniscience, eto, : 
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(Doubt.)—Now arises the doubt, whether in meditation on Brahman 
these attributes should be combined, in every act of meditation or not. 
(Párvapaksa.)—The opponent holds the view that these attributes 
are not to be eombined in meditation. Only those attributes can be com. 
bined, which are taught under one topic or head of teaching: because, 
there is no authority for the combination of those attributes which are read 
under a different context altogether. Nor is there any such rule, that 
all attributes of Brahman must be combined together, in a single act of 
meditation, in hoyever different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 
(Stddhanta.)—The right view is that they are to be so combined, as 


is shown in the following sútra. 
SÚTRA III. 8. 12, 
MAT: THAT 1313102800 
aAA: Ánandadayah, bliss and others, mataca Pradhanasya, of the Prin- 
cipal, r.e., Supreme Self. . 

12. The attributes like bliss and the rest belonging 
to the Principal (Brahman), should be combined in medita- 
tion—373. 

COMMENTARY. 

“Of the Principal,” namely, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in every act of medi- 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who have taken refuge under 
Him. etc., which are taught in the sacred Srutis, as belonging to the Prin- 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must be combined together in every act of meditation; because they 


serve the purpose of creating a love (thirst) for the Lord. air 

Note.—There are certain attributes of Brahman which, mentioned in one Upan iym 
are not mentioned at all in others. Of course, those attributes in which all the Upanisa F 
concur, should be combined, but should the particular attributes mentioned in oan x 
but not in others, be so combined. According tothe Concordance of the Upanizagr a 
attribute “ Ananda ” or bliss.is, strangely enough, not mentioned at all in the Chhándog 
Up. Should Brahman be meditated as blissful ? 


Adhikarana VII—God as Blissful. 


In the Taittiriya Up., the blessed Visnu is described as Anandamay® 
having joy for His head, ete. 


(Vizaya.)—In the Taittiriya Up., IT. 5. 1., occurs the following des- 
cription of the Anandamaya Purusa. 
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Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfaction 
its right arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 


(Doubt.)—Are these particular attributes of Brahman (“ Joy,” “ Satis- 
faction,” etc.) to be combined in every meditation on Brahman. 


(Parvapaksa.)—-In the last sûtra it has been taught that attributes like 
bliss, etc., are to be combined in every act of meditation on Brahman. The 
particular attributes of Joy, Satisfaction, etc., taught in the Tait. Up., are 
not different from bliss, therefore, they must be combined in every act of 
meditation. 

(Siddhánta.)— This combination should not take place, because of the 


following sútra. 
SOTRA IM. 8. 18. 


(IMEI fe AF 131 3 N 


foruan Priyagirastvadi, of such as-— “joy being its head,” &c. satin: 
Apraptih, the not being meant, or the non-inclusion. 3YwAT Upachaya, greater 
intensity, or increase. aq=ar Apachayau, and less inteusity, or decrease. ñ 
Hi, for. HR Bhede, (that being possible) where there is a difference. 


13. The qualities’ like “Joy being its head,” etc., 
are not to be included (in the general meditation on Brah- 
man), because there are increase and decrease (in the 
quality mentioned in the Tait. Up.) (which is possible) 


where there is difference—3/4. 
COMMENTARY. 


The qualities like “Joy being its head,’ 
in every meditation on Brahman. (This me 
Up. is ae only for some as will be taught later). Lord Visnu, who 

is full of bliss (Anandamaya) and has the shape of a man, has not the 
form of a bird, as described in the Tait. Up., II. 5. Moreover, we fird 
In that text, words like “satisfaction,” “great satisfaction, ' which show 
that there is increase and decrease, in the nature of the bliss, attributed 
to this Anandamaya bird of the Tait. Up. . Now increase and gegere 
are possible only where there is a difference in the quality. But the iss 
of the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot be any change 


in His bliss. All His attributes are perfect, full, free from Svagata Bheda, 
as has been shown in the sûtra, IIL 2. 28. 


` etc., are not to be combined 
ditation taught in the Tait. 


and consequently invariable, 
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Therefore, the particular attributes taught in Tait. Up. (IL 5 
be combined in the general meditation on Brahman, 
SUTRA III. 8. 14, 


eat AVA 13121 N 
tai Itare, the other (qualities mentioned in the Tait. Up.). q Tu, but. wt 
Artha, result, object, namely, Release. Waray Samanyat, on account oí the 
equality, or sameness. 
14. The other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however; because meditation 
on them leads to the same result—375, 
COMMENTARY. 


The other attributes of Brahman, mentioned in the Tait Up., in that 
Anandavalli, are however to be combined. For example, the attributes of 
all-pervadingness, intelligent Joyfulness, world causation, Supreme Lord- 
liness, ete., (described as the attributes of the Anandamaya Brahman) both 
before and after the passage describing this Anandamaya bird (of Tait. 
Up., II. V) are to be combined. For example, the all pervadingness of 
Brahman is mentioned in the following lines immediately preceding the 
description of the bird :— | 

Different from this, which consists of understanding, is the other inner Self, which 
consists of bligs, The former is filled by this. It also has the shape of man. 

This shows the all-pervadingness of the Lord. This qualilty must 
be combined. ` Similarly, Tait, Ú p., 1. 1, shows tha; the Lord is intelligent 
and causes the joy of others : — 

He who knows the Brahman attains the highest (Brahmañ). On this the following 
verse is recorded: ‘He who knows Brahman, which is (ie. cause, not effect), which is 


conscious, which is without end, as hidden in the depth (of the heart), in the highest 

ether, he enjoys all blessings, at one with the omniscient Brahman! 
The Creatorship of the Lord is mentioned in Tait. Up., II. 6. (a subse- 
quent passage of the same.) 
He wished, may 1 be many, 


performing penance) After he 
there is. 


) are not to 


may I grow forth. He brooded over himself (like 8 ES 
had thus brooded, he sent forth (created) all, whatove 


The Supreme Lordliness is shown in Tait. Up., II. 8. 


From terror of it (Brahman) the wind blows, from terror the sun rises; from terror 
of it Agni avd Indra, yea Death runs ag the fifth, 


These attributes of all-pervadingness, creatorship, etc., must be com- 
Why? Because Artha-sámányát. 
e result is common or one. Meditation on Brab- 
Mancipation, When Brahman is meditated, with 
texts, such as, possessing strength, 





———  -—- — 
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creatorship, and friendliness towards all and being the refuge of all, the 
saviour of all, etc., then the man obtains the great artha or object of life, 
namely, release. Meditating ou Brahman, with the above qualities of all- 
pervadingness, etc., also leads to the same result. Therefore, these quali- 
ties, mentioned in the Tait. Up., are to be combined. 


What is the object of describing the Ananadamaya Brahman as a 
bird, in the allegory of the Tait. Up. In other allegories of the Upa- 
nisads, some distinct purpose is served by the parable. Thus in the 
Katha Up., the soul is figured as a charioteer, body as a chariot, etc. The 
object of this figurative description is to teach, that the person meditating, 
must control his body, senses and mind. What is the object of this bird- 
allegory of the Tait. Up.? In fact, says the objector, we see no -such 
object: and without any purport in view, the Vedas never enter into alle- 
gorical descriptions. Whatis then the purport? The answer to this 
question is given in the next sútra. 

SOTRA III 8. 15. 


a 
AAA AAA 13 13 1 eK i 
Qrearara Adhyanaya, for the sake of meditation. sara Prayojana, of any 
(other) purpose, mm Abhavat, on account of the absence. 


15. There being the absence of any other purpose (in 
the allegory of the Anandamaya Bird), it serves the purpose 


of meditation (for people of dull intellect)—376. 
COMMENTARY. 

The allegory of the Bird in the Tait. Up. has no other object than 
to teach meditation on Brahman, in the form of a bird. The word Adhyé- 
na means complete contemplation. The sense is this. The second Valli 
of the Tait. Up. opens with the statement “Brahma-vid Apnoti param,” 
“he who knows the Brahman attains the highest.” Now Brahman is one, 
but He subsists in two forms:—one his essential form, (tke Anandamaya 
Krisna), and the second His Power or Energy forms (such as, those of 
Narayana, etc.). That Supreme Lord appears five-fold as Narayana, Vásu- 
deva, Sankargana, Pradyumna, and Aniruddha. This five-fold manifest- 
ation is not capable of being easily meditated upon, by people of dull 
brains. Therefore for the sake of such persons, one blissful Brahman is 


_figared as a Bird, with joy for its head, satisfaction and great satisfaction 


for its Wings, etc. The allegory, therefore, serves a purpose; namely, it 


brings Brahman within the easy comprehension of these people of dull 
understanding, who cannot meditate on an all-pervading, blissful Lord. 
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When by such concrete meditation, their intellect becomes capable of soaring 
to the higher heights, then the meditation becomes complete, and the man 
becomes arBrahma-vid, and the word Vid here means “to meditate,” and the 
Brahma-vid is that person who can fully meditate on Brahman. In the pre- 
vious part of the Tait. Up. are described the various Purusas such as Anna- 
maya, Pránamaya, Manomaya, Vijñânamaya. These various Purusas are 
all described as birds, with various attributes as their head, wings, etc. 
The object of the allegory is to give aclear conception of these various 
principles of man. Thus this physical body is the Annamaya man-bird, 
his head is the head of the bird, his two arms are the wings of the bird, 
etc. Similarly, the Pranamaya man or the Astral or Breath-man is allego- 
rised as having the various breaths for its various parts. Soon, with the 
Mind-man and the Understanding-man Lastly, is described the Bliss- 
man or Brahman, with joy for its head, etc. Therefore it has been well 
said that these-attributes of “joy for its head,” etc., are not to be combined 
in the general meditation on Brabman. This allegory -is only figurative 
of the pure Brahman, who also appears with five members (namely, as Nárá- 
yana. Vasudeva, Sankarsana, Pradyumna, and Aniruddha). It’may bo 
objected that Brahman is one and has not tive members, as mentioned 
above, for there is no authority for it. To this objection we reply that 
there are various texts showing that Brahman has different members. 


Such as TATSHY = FEI NEAR I—(Gopála Parva Tapani). 


Though one, bo manifests as many. 


qh Get agn ERA —(Brahma Up. ?). 


Being one, who appears as many. 


So also in the Chaturveda Sikha we have the foliowing :— 


€ RC, @ ara: wer, a IGU WH:, A UAT, E JA Il 


He Is the head, Re is right wing, He is the left wing, He is the body, He'is the tail, 
So also in the Brihat Samhita:— 


RT ATT O: AN cera: SA Ta | a Pr aer NYTT: | 
TIAS ARA ga: RN ar | ges da sta cH Ta g = | 


a ERRATA qaran: | paata Area rare aan I 
naa fk PART ASEET ha: THT N 


Narayana is the head, Prad 


Vv Ju i wing 
na isthe right wing, Aniruddha is the left wing; 
ásudeva is the trunk, or Nard 


yana is the trank and Vasudeva is the head, and Sankar Us 
is tho tail. Thus the one Lord, the Purusottama (the Supreme Man) sports in five dios 
forms, as a body and its members, as a part and the whole. But every member an 
part is full, and perfect with al) divine attributes, and none of these five members 0 
Lord is to be considered as higher or lower, as possessing greater or less lordliness, r 
being opposed to each other. How can there be reasoning regarding that being who 


f the 
oy 86 
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above all reasoning, how can there be proof of Him who is proofless, (but the standard of 
every proof and the basis of all fogical reasoning). 


SOTRA IIL 8. 16. 


MAWRA 1213 1 EN 
DIU SAT Atma g¢abdat, from the Sruti containing the word “ Atman, 
wr Cha, and. 


16. And because the word atman is applied to this 


ánandamaya, (so it cannot be a bird)—377. 
COMMENTARY. 


In the Taittiriya Sruti, the Anandamaya is called átman, so Brahman 
being specifically called an átman, it is impossible that an átman should 
have tail and the rest, like a bird. Therefore, it is merely an allegory, 
that the Brahman is described there as a bird. 

Note.—A reference to the text of the Taittiriya Up., 11. 5., will show that the words 
are átmá fnandamayah. So clearly an allegory is intended. 

But (says an objec:or), the word átman is applied there to the 
Pránamaya and the other bodies also. It is applied equally to the-material 
physical body, to the subler pránic body, to the mánasic body and to the 
Jiva itself, called there the Vijňâ- amaya. The phrase “ anyo antara 
Atma,” is repeated with regard to every one of these, in that chapter. 
Why should then the application of the term 4tman to the ánandamaya 
be taken as a reason that the ánandamaya must be the all-pervading Con- 
sciousness the Vibhu Chetaná or) the Brahman, when we find that it, 2.e., 
átman, is applied to the atomic consciousness (anuchetaná) or the Jiva also. 
How are you so certain that the ánandamaya is Brahman, merely because 


a vague term like the word “átman ” is applied toit? The next sútra 


answers this objection. 
SOTRA III. 8. 17. 


sr (ataq 4 | 21 3 1 Q% H 
rei Atma, Atman, the Supreme Self. adfa: Grihitih, is taken to mean 
or to ¢omprehend. garq Itaravat, just as is the case in the other texts, 


gaa Uttarat, as appears from the next sentence. 

17. The word átman, however, here denotes the 
Universal Consciousness or Brahman, as it does in the 
other passages preceding this section, because of context as 
shown in the subsequent sentence—378. 


COMMENTARY. 
The word átman, when applied to the ánandamaya, must denote the 


Supreme Self, the Vibhu chetand, the Universal Consciousness, as it 
11 


| Ç 
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undoubtedly does in the passages like “ átmá vá idam eka evágra ásit” 
(the Supreme Self was this verily in the beginning). Here the word ¿tmá is 
taken by all to mean the Paranátmá. But why do you say that here algo, 
it must be taken to mean the Supreme Self? Uttarat. Because in the sen. 
tence immediately following, we have such qualities described, which leave 
no doubt that the ánandamaya self is the Supreme Self. 
sixth anuváka we have : 


ARRAT Ig EE ee dae | 

| “He wished, may I be many, may I grow forth,......and he created all” 

| This passage, coming after the anandamaya sentence, shows. that 

| the ánandamaya is the Creator of all, and therefore is Brahman. Had the 
ánandamaya self not been the Supreme Self, then this description 
“the creator of all” would become incongruous. The Creatorship is 
the specific attribute of God and of no one else. The meditation, therefore, 
on the ánandamaya symbolised as a Bird, with Joy for its head, &c., is 


meditation on Brahman, and so nothing is inharmonious in such medita- 
tion. 


Thus in the 


SUTRA III. 8. 18. 


AAT |3 (3 (481 


maag Anvayat, on account of connotation, or on account of syntactical 
connection. fa Iti, so. te Chet, if (it be objected). «ara Syat, there can be 
(certainty). aury Avadharanat, on account of (the Supreme Self being) 
understood (throughout) : is retained (mentally). 

18. (If it be objected that we cannot so infer) because 
of the syntactical connection: (we reply) it may be (so 
inferred) ; because (the idea of the Supreme Self) is under- 
stood (throughout the whole of the second chapter of the 
Tait. Up.)— 379. 

COMMENTARY. 

f ~ But”—says an objector—“ we cannot infer for certainty that the 
I word “atman’ applied to the ánandamaya, must mean the Param-átman— 
| the universal consciousness ; and not the Jiva-Atman—the conditioned 
consciousness. Because the word átman has been applied in the previous 
| anuvákas to Jadam (or Prakritic bodies) like the Prinamaya, and Man- 
i H y omaya; as well as to the anu-chetaná or the Atomic consciousness, namely 

f the Jiva, 1.e., the Vijñanamaya.” To this we reply —syát : namely, that 16 
may be inferred with certainty that the Supreme Self, the Universal Con- 
TIA sciousness is meant by the word átman in the Anandamaya passages be- 
a," eause in the very firsi Anuváka, He is referred to in. the sentence 
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ARE A AMGA MAT: TA, ete.. “From that átman indeed 
sprang ether.” Here the word átman distinctly refers to the Param- 
átman, and this fact is kept or retained (avadhárita) in mind throughout, 
in studying the succeeding anuvikas, Otherwise the text teaching 
meditation on the ánandamaya would be nullified. The idea of the 
Paramátman, taken from the first anuváka (from the text etasmad 
átmanah), remains latent in the mind, while passing over the succeeding 
anuvákas (sections) which treat of the Pránamaya átman, manomaya 
átman, &c. ; but finds no halting place till it comes to the ánandamaya 
átman ; because there is taught no higher átman than the ánandamaya. 
Therefore, on the maxim of showing the star Arundhati, the previous 
átmans are rejected, as not being the Paramátman, and the mind finds its 
full satisfaction in the atman of bliss, after which no other átman is 
enumerated. Thus the opening passage (etasmád átmanah) and the 
concluding passage (sa idam sarvam asrijat) show that the Anandamaya 


átman is the Supreme Self. 

Note.—In order to lead up to the Paramátman (mentioned in the first section) the 
Tait. Up. at first refers to the “man of food ’—the annamaya ; then to the “Man of 
Breath ”—the Pránamaya ; then to the “ Man of Mind "—the manomaya, then to the Man 
of Understanding—the Vij i@namaya. Every one of these in succession is taken to be the 
Supreme Self; but this wrong notion is continually corrected by the the saying 
“ Different from this, is the other, the inner self.” But when the ánandamaya self is 
reached, there is no such corrective applied : there is no such saying “ different from 


this, the ánandamaya self, is the other, the Inner Self, the Brahman.” The Sruti thus 


gradually leads up to the 4nandamayaand halts there, indicating thereby that this is the 
Innermost Self, the Param £tman. Hence the meditation on the 4nandamaya is meditation 


on Brahman. 

The star Arundhati is barely visible to the naked eye: to point it out, therefore, 
some very big starnear it is shown at first as Arundhati, them it is rejected and a 
smaller star is pointed out as Arundhati, and so on till the actual Arundhati is located. 
This method of leading from the gross tothe more subtle is called the Arundhatf Nyáya. 


Adhikarana VII I—God as Father. 

The author now wishes to show that the attributes of Brahman 
like those of being the father, mother, &c., should also be comprised 
in meditation on Him. 

(Vigaya.)—Thus says a Sruti :— 


mat frat grat Para: srca GE TRATA: | 


“ Nårâyana is the Mother, the Father, the Brother, Abode, Shelter, Lover and the 


Path.” (Cf, Gita, IX. 17, 18). E : 
In the Jitanta-stotra, first Chapter, also it is said :— 


Rar AT qg gaT gra à | 
frat sa AR ara RR azar Rara i 
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“Thou alone art my father, mother, lover, friend, brother, and son, Thou art my 
learning, riches, and desires—I have nothing else but Thee—(Thon art my all in all).” 


In the middle and the last chapters of the same, we find :-— 


Safa TASA RAR RARA | 
= = art acatar Nat Y aa ars | 


“From my very birth I am thy slave, I am thy pupil, and thy son, am I. Thou art 
my Master, thou my Teacher, and my father and mother thou, O M&dhava !” 
(Doubt.)—Now arises the following doubt. Are these various quali- 
ties of fatherhood, sonhood, friendliness, masterhood, &c., to be meditated 
upon in the worship of Brahman or should they not? 


(Pirvapaksa.)—The Lord must be worshipped as Atman alone, as 
says the Sruti: mreR@arareata | He should not be meditated upon as 
father, &c. 

(Siddhánta.)—The refutation of this is given below. 

SUTRA III. 3. 19. 


ANEJA 13 (31% N 


sra Karya, of the effect, re., the fruit. HEATA Akhyanat, because of the 
Statement. wqig Apúrvam, something similar to the púrva or the former 


attributes of Brahman. The force of @ in apúrva is that of indicating simi- 
larity. 


19, The (qualities of fatherhood, &c., being) similar 
to the preceding ones (of Perfection, &c., are to be comprised 
in the meditation on Brahman), because of the statement 
of the result (of such devotion, namely, release)—380. 

COMMENTARY. 

The “former” qualities (púrva) are such as Perfection, Bliss, &c. 
The word “apúrva,” means the qualities similar to the púrva, i.e., the 
qualities of fatherhood &c. ‘These qualities must be meditated upon by 
those who worship Him in these aspects. Why? Kâryâkhyânât : Be- 
cause of the statement of the effect ór fruit resulting from such meditation 
with such devotional. sentiments. (That is to say, devotion to the Lord 88 
father, mother, &c., also leads to Release.) As says the Sruti (Svet. V. 
14; :— 


Ms ° e ° ° il 
ATTA ATTY AAA Ra | Herat 24 X ATA TERS 
“ Those who know Him who is to he grasped by devotion (bháva-grábyam), W a 
not the body (nest), who makes existence and non-existence, the auspicious One, 
also creates the elements, they have left the body.” ) : 
(This shows that the Lord is bhava-grahya or attained by devotions 
whatever form that devoiion may take.) 





Shot 
| ~ 
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So also says the Lord in the Bhagavata Purana :— 


ESSE Zest Sakray | 
“ Of those to whom I am dear, the self, the son, the friend, the teacher, the lover, the 
Destiny and the Desired.” i 


Therefore the devotee (bhávuka, the sentimental), must think the 
Lord as father, mother, &c., just as he thinks Him to be all full, all bliss, 
&c. 

As regards the Sruti that “ Atman alone is to be meditated upon,” 
that does not prohibit meditation on the Lord as father, mother, ete. 
This objection has been previously dealt with under sútra III. 3. 7. 


Adhikarana 1X—Meditation on a form necessary. 

Now the author takes up the topic that the Lord may be meditated 
upon as having a form (vigraha) also. | 

(Visaya.)—In some Srutis we find texts like the following describing 
the Lord as mere Self :— 

“ arenerarareata 1—(Brihad. Up., L 4. 7). 

“ He must be worshipped as átman alone.” 
armas Sagara |—(Brihad. Up., L 4. 15). 
“ Let a man worship the Atman only as his true state.” 

But in other Srutis, the Lord is described as having a form such 
as in the Gopála Púrva Tapani, quoted before: “ Then Brahma said : medi- 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom are the following verses: His eyes 
are like full-blown white lotus, He has the colour of the blue cloud, His 
raiments are sparkling as lightning, He has two arms, de.” 

Then the Upanisad, after so reciting His form, concludes thus :— 

Gar da He ga sq TI: | 
“Thus moditating with concentrated mind on Krigna, a man becomes freed from the 


cycle of births and deaths.” 
(Doubt.)—Now arises the doubt. Does the Release result from 


worshipping the Lord as mere Self (Atman), only (without any form), or 
is it the result of worshipping Him as the Self having a F orm ? | 
(Púroapaksa.)—Tlie Púrvapaksin says, the mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. Forin such meditation as Atman, there is a uniform flow of sen- 
timent, (uninterrupted by auy distraction or jarring emotion). Tt is 
stated that the mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment. (Ekarasa). But in medi- 
tating on the Lord as having a shape, there is no one-ness of sentiment ; 
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E for the thought dwells sometimes on the eyes, sometimes on the ears, 
| hands, &c., and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship. 
(Siddhánta.) —This view is set aside in the next sdtra. 
SUTRA III. 8. 20. 


| AA TH AAA I 3 I 3 1361 


| aata Samanah, same, uniformity of sentiment gaa Evam, even. y Cha, 
| || though. ware Abhedat, owing to non-difference. 


20. Even though (there arise different perceptions 
of eyes, &c., in meditation on the Form), yet they are the 


same, because there is no difference, (the eyes, &c., are all 
atman)—381. 
COMMENTARY. 

The force of the word “cha” is that of “ api.” Even though in 
Form-meditation there arise different perceptions of eyes, &c., yet the 
sentiment isthe “same” i.e., is one and uniform. As an image made of 
gold is gold throughout, and looking at its eyes, hands, etc., does not give 
rise to different ideas, but one uniform idea, i.e., of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why? Abhedat. Because there is no difference: because the eyes, &c, 
of the form of the Lord are all Atman (as those of the golden image are 
all gold). Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this were 

not so (if Release were obtainable by mere abstract meditaticn), then the 
| Sruti texts like “ thus meditating on Krisna with concentrated mind w 
| (Gopála P. T. Up.) would be nullified. The texts like “Brahman 18 š 
x uniform essence of the ‘True, the knowledge, the infinity, the bliss, &c., 
I 


| do not mean that He is an abstraction, but that His Form sheds forth 
wr these various attributes (as 


not detract from His unifor: 
point was considered befor 
here in a different: light. 

thing over and over again, o 
may understand this abstru 


the one sun sheds various colour). They do 
nity and one-ness of essence. Though this 
e also in sútra Ill. 2. 14, it is reconsidered 
The compassionate teacher repeats the same 
ut of kindness for his pupils, so that they 
se and recondite subject. 

THE THEORY OF AVESA AVATARAS. | 

The author has already taught in the previous aphorisms that in 
meditating on the Lord, all His attributes, as manifested by His direct 
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Forms and Avatáras, are to be combined. Now he considers whether the 
attributes shown by the Lord when He temporarily shines forth through 
some exalted souls (Jivas)—that is to say, through the inspired Men (Aveda 
Avatáras are to beso combined or not. 


Note.—There are two views regarding Avesa Avatáras. These are exalted Jivas 
possessed by the Lord, inspired by Him. All qualities of the Lord are not manifested 
through such beings. One view is that the attributes shown by the Avega Avatáras should 
be combined, the otheris that there should be no such combination. 


In the Chhandogya Up., VII. 1. 1,.Nárada approaches Sanat Kumara 
and says “ Teach me, O Lord! (Bhagavat).” = * e “Therefore, O Lord ! 
(Bhagavat) take me over this ocean of grief.” 


The beings like the Kumáras are Jivas possessed: or overshadowed 
(Avista) by some one of the attributes of the Lord, such as Wisdom, Power, 
&c. These Jivas are the Avedas of the Lord ; as is clear from the application 
of the word “Bhagavat” to them. The question arises : Should the devotees 
of these (Sanat Kumara, dc.) while meditating on these God-like souls, 
worship them investing with all the attributes of the Lord or not ? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, 2.e., the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next sútra. 

SOTRA III. 8. 21. 


ARIAT TATA | R121 AVN 


ira Sambandhat, on account of their being intimately connected. qq 
Evam, thus, the same way Anyatra, in others (such as the Kumaras).. q 
Api, even, 


21. Because of their intimate connection with the 
Lord, in such others also (like the Kumaras, etc.) all the attri- 


butes of the Lord may be meditated upon—382. 
COMMENTARY. 

“ In others,” namely, in the Kumáras and the rest, who are always 
possessed by the Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may) be comprised 
in meditation. Why? Sambandhat, because of the intimate relation. 
Such Jivas aré so intimately related with the Lord, that they are hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white-hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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SOTRA III. 8. 22. 


+T AMAT 13 (3 1391 


q Na, not. ar Va, or. mùa Avigesat, because of want of difference x 
, not. "Or: T š 
(between the Kumaras and other Jivas in the matter of Jivahood). 


x 
22. Or not, because there is no distinguishable feature x 

In them (they are after all Jivas and in no way distinguish- x 

able from other Jivas as such) —383. 

COMMENTARY. 


— -—- — — > — — a 


All the entire attributes of the Lord are not to be combined in medi- 
tating on such Jivas. Why? Avisesat, because there is no distinction 
between these Jivas and the other Jivas, so far as the quality of Jiva-hood 
ig concerned ; in spite of the fact that the Lord isin them and possesses 
them. The force of the word “or” is to indicate that since these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped as God. 

SUTRA III. 8. 28, 


AA q 13 13 122 0 


Wang Dargayati, shows (the Sruti) * Cha, and. 


23. And the Scripture illustrates this—384 
COMMENTARY. 

Such God-possessed Bein 
not to be worshipped as God, 
passage under discussion. 
find it from various accoun 
books. In spite of his 
Kumara and asking 
Chhandogya Sruti it 
combined in medita 
as God is. 


gs, though object of great veneration, . are x 
because the Scripture illustrates it in the 

Narada is himself a God-possessed Soul, as we 
ts given in the Bhagavata Purana and other 
being so great, we find him going to Sanat 
him to be taught about the Supreme Self. Thus this 
self shows that all the attributes of God are not to be 
ting on these godly beings, for they are not as perfect 


SUTRA III. 3. 24. 


s Art: 13137 200 | 
waft Sambhriti (the attribute of being the nourisher, the supporter), te 


collection. m Dyu, the sky, all the space. sam Vyapti, the attribute of pervad- 
| ing, the spreading out. w Api, also. w Cha, and Wa: Atah, for the same 

es: reason. 

=> 


e 


24. And for this reason, the attributes of being the 
collection of all potent energies and of spreading out the 








A Oe 
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loftiest heavens (which are the specific attributes of God, are 


not to be combined in meditating on such Beings)— 385. 
COMMENTARY. 


The phrase Sambhriti-dyuvyápti is a Dvanava compound of these 
two words, meaning “collection” and '“ Spreading out the heavens.” 
These two attributes are not to be combined in meditating on such Avega 
Avatáras. The reason for this is the same as given in the previous sútras, 
namely, that the Avesa Avatáras are Jivas after all. The sense is this. 
In the rescension of the Eniyániyanas, we find the following text in their 
supplementary portion (Taittiriya Bráhmana, II. 4. 7. 10.) 

TA FI Aral IA | Kat AS Rada | de AU sume 
He | cage sara RU =: | 

[The reading in the text is from the Atharva Veda, XIX. 22. 21: 
where the second line runs as gatat HAT TTA WT | Baludeva's reading 
is WE yatai gan |] 

Heroisms (were) gathered with the Brahman as chief; the Brahman as chief in the 


beginning stretched the Sky; the Brahman was born as first of creatures ; therefore (tena) 
who is fit to contend with the Brahman ?—(Bloomfield). 


This verse is found in the Atharva Veda ( XIX, 22. 21.) and the 


translation of it, given by Mr. Griffith, is as follows :— 

“Collected manly powers are topped by Brahma, Brahma at first spread out the 
loftiest heaven. Brahma was born first of all things existing. Who then is meet to be 
that Brahma’s rival 2” 


This shows the glory of Brahman, namely, he has all manly powers 
in him, and he it is who has spread out the loftiest heavens. These attri- 
butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing in any Jiva, how high soever he 
may be. 

The author now gives another reason in the next sútra. 

SOTRA III. 8 25. 


: N 
JOANA Anman (3 13 AN 
Year Puruga Vidyayam, in Purusa-vidya. gaq lva, like. Another 

reading is aq “also.” Cha, and qatra Itaresam, of the others (of the qualities 
like omnipotence, &c.) saratarra Anamnanat, not being mentioned 


25. These other (attributes of the Lord are not de- 
clared as existing in the Kumáras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Purusa) Sukta, and (in Krisna of the Gopala 
Tapanf, etc.)—886. 

12 
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eee 
COMMENTARY. 

In the narratives of the Kumáras and of othe1s, there is no mention 
of the attributes of being the material cause of the creation of all things, 
or of being the ruler and regulator of all, ete., (namely, of those qualities 
which are the specific attributes of the Lord). Hence in meditating on 
these God-like Beings, all the attributes of God are not to be thought 
of as existing in them. The author gives an illustration to show the 
contrary, Purusa-vidyáyám-iva. Asin the Purša hymns of the Vedas. By 
force of the word “and” the Gopála Tapani, etc., are also taken. All the 
above attributes of the Lord are given in these, while they are conspicuous 
by their absence in the narratives of the Kuméras, ete. The conclusion 
of all this discussion is as follows: In these God-possessed Beings, there 
are two aspects—the Jiva aspect and the God aspect just as in a white 
hot iron ball. . 

In a hot iron ball there exist the iron and the fire. Those devotees of 
the Kumáras, &c., who see in them the Divine aspect only, like those who 
think on the fire only of the white-hot iron ball, should meditate on such 
beings with all the attributes of God, because they are looking on the 
God-aspect only, to the exclusion of the Man-aspect. But those whose 
devotion is not so keen and who are conscious of their man-aspect, like 
those who see the iron also in the white-hot ball, such devotees of the 
Kumaáras, etc., should not invest their Ista with all the attributes of God. 
On the other hand, they meditate upon these Beings as friends of God, 
dearly beloved to Him. ‘The Supreme Lord being pleased with their 
devotion to His beloved ones, accepts such’ worship, as if it was directly 
Offered to Him. It is not only in the Chhandogya Up. that Sanat Ku- 
mara is addressed as Bhagavat, but words like Bha 
applied to these exaulted bein 
other scriptures. These books 
well, by describing them as w 
must also be reconciled in the s 
all comparative, for compared 
poor creature, 


gavat, etc., have been 
83 even in the Bhagavata Purana and 
also have declared their Jiva nature as 
eak and poor creatures. Those passages 
ame way, namely, their weakness, etc., are 
with Brahman every oneis a weak and 


tte 


e attributes mentioned in other Sakhas may be 
the ability of the devotees). Yet to this, there 
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is an exception, for some attributes mentioned in one’s own Sákha may 
be such, that a person desirous of release, can never benefit by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atharva Veda, there are prayers to God to kill the sorcerer, etc. 
Those attributes of God should never be meditated upon. Hence the 
author starts this new Adhikarana. 

(V2saya.)—In the Atharva Veda we find the following (A. V. Kanda, 
VIII, Sukta 3, Verses 4 and 17). 

Ea ara Pais Rana aa | 
s Tati rade: sue eae ARRAMAT lt 
“Pierce throngh the Yátudhana's skin, O Agni; let the destroying dart with fire con- 
sume him,” 
“Rend his joints, Játavedas ! let the eater of raw flesh, seeking flesh, tear and des- 
troy him.” 
AITANA Y TRAER AU AAA FA: | 
(gara gafa quad UR Rra AR I 39 II 
“The cow gives milk each year, O Man-Beholder; let not the Yatudh4na ever taste 
it.” 
“Agni, if one should glut him with the blessings, Pierce with thy flame his vitals as 
he meets thee.” 

(Doubt.)—Here Agni or the Lord, is described as piercing through 
the skin and the vitals of the sorcerer. Is the Lord to he meditated upon 
as a piercer, etc. 

(Pirvapaksa.)—The opponent’s view is that the Lord should be 
meditated upon, even as a piercer, because it is expected from Him that 
He should destroy the evil-doers (for one of His attributes is to punish the 
wicked). 
(Siddhénta.)—The right view, however, is that the Lord should not 


be meditated upon in these His fierce Attributes, but only as a compas- 


sionate, Merciful Lover of His devotees. 

Note.—The above verses of the Atharva Veda sre addressed to Agni. But according 
to the Tika of Baladeva, Agni means Sarv4grani, the foremost of all, the leader of all. 
And hence it isa name of God. Tho word Pratyancham translated as “He meets Thee” 
is explained by the Tiki-Kaéra as Pratikúlavarttinam, that is, one who is cppased to 
another, an enemy. The above verses are addressed to the Lord to destroy ones enemies, 
A person who wants liberation, the Mumuksu, the Would-be-free, should not bear gradge 
against any body, and should be the last person to pray “O Lord, destroy our enemies, 


whether such enemies be personal or national. 
SUTRA III. 8. 26. 


` N 
TUTTI l 3 134 URE l £ 

ware Vedhat, “ Kill, &c.,” or pierce, &c. qu Artha, the result, or the fruit. 
wary Bhedat, being diferent, q Na, not (understood from the previous sQtra). 
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26. The Would-be-free should not meditate on the 


Lord as a Piercer, etc., because the result of such meditation 
is different-from Release—387. 


COMMENTARY, 


The word “Not” is understood in this sútra from sútra III. 3. 29 
The Would-be-free should not meditate on the Lord with such attributes 
as those of a piercer, etc. Why? Arthabhedát. Artha means here “the 
result or fruit.” Because, the fruit of such meditation is different: that 
is to say, the Would-be-free wants release and such meditation is not 
conducive to it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In other words, he has no 
Adbikára to this. Even the Lord has shown this in the Gita, XIII. 8:— 
pata tarse ka Cca AAA AT sqrf>r<rsa | 
aña aT ARMAR: H ¿IH 
“Humility, unpretentiousness, harmlessness, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would-be-free).” 


So also in the Bhágavata Purana :— 


Mad fa a Tq” AURA | 
“The Would-be-free should follow the aetivities conducive to Nivpitti (renunciticn), 


(such as daily prayers, Sandhya ete,). My devotees should abandon all Pravritti Karmas, 
(such ‘as Kimya, Jyotistoma, etc).” 


Adhikarana XI. | | 

(Visaya.)—In the Svetásvatara Up., I. 11., we find the following: —- | 
Real Fa ARRE att: RRE | casada 

Rene fria Ras ITAFTM: | 


When that God is known, all fetters fall off, sufferings are destroyed, and birth and' 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 


body to the third region, where exists universal lordship, and which is the Isolate (above 
Máyá) and where all his desires are satisfied, 


From this we learn that the fetters of My-ness, such as, “this is MY 


body," “ this is my house,” etc., are destroyed when one gets the know- | 
ledge of the Lord. And then th 


ere ceases the pain due to birth and death 
(for though the Freed ones may be born and die at their option, they do rot 
suffer the pains of birth and death and so practically births and deaths 
cease for them), This verse magnifies the glory of the knowledge of God as 
obtained from the study of Scriptures, By such illumination, when the true 
essential nature of God is known, then by meditatin g on imi namely, by 
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constantly thinking on Him, on the dissolution of the body. (when the Liiga- 
body even is destroye.D, such God-knowing man rises above the Moon-world 
and the Brahmá-world, and reaches the third Loka, namely, the world of the 
Lord. What is the nature of that world ? It is fall of “ Universal lordship,” 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of “ Kevalam,” or free from Maya; and by reaching this, one 
becomes fully satisfied, namely, all his desires are obtained. This des: 
cription shows that the Lord is obtainable through Scriptural knowledge 
also. | 

(Doubt.)—Is meditation on the Lord, enjoined by this verse, optional or 
obligatary, on the person who har already obtained the knowledge of God ? 

(Pirvapaksa.\—Meditation is obligatory, because it is the cause of. 
inducing mental concentration, by increasing higher devotion. 

(Siddhánta.) —The right view, however, is that meditation is optional 
for the man who has known God, and whose fetters have all fallen off. 

SUTRA ILI. 8. 27. 
ANIE G RECRE GIG SUS YAA AR 
31313200 
Cgrar Hanau, after the getting rid of (bondage). g Tu, but only. sqraa 

Upayana, on account of obtaining or getting near to (the Lord). weg Sabda, 
on account of the statements of the word, dara Sesatvat, on account of being 
supplementary to, on account of being the remainder of. ¿pu Kusa, as in tne 


case of Kuša for taking, the Kuga grass in one's hands. @regea -Achchhanda, 
according to one’s desire, according as it is strong or weak, The force 
of wr is two-fold, to denote strength or weakness. «TÍA Stuti, as in the case 
of prayer. or praise (Yajus). wqaraqax -Upaganavat, and as in the case of 
Singing (Sáman). ag Tat, that. gaz Uktam, is explained in the Scriptures. 


27. But in the released state, (the free may perform 
meditation at their option), because they have already attained 
nearness to the Lord, because the Scriptural texts declare 
the same, and because all texts are meant to lead the soul 
to this stage. As the singing and reciting hymns of praise, 
(Yaj uş and Sâman) with the sacred grassin his hand, is not 
obligatory on the student, who has finished his obligatory 
daily task. And this is declared by Scriptures—388. 


| COMMENTARY. : 
The word “tu” is employed in the above sütra, 1n order to remove 


the Parvapaksa. When by the knowledge of God, there takes place the 
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falling off of the fetters, then for such a wise person, who is devoted to 
the Lord, the act of meditating on the Divine attributes as taught in the 
Scriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the Kusa grass in one’s 
hand. 


Note.—When a student has finished the daily obligatory sacred study if he finds time, 
he can make a resolution to repeat the Samhita ; and then with the hands in the form of 
a Brahmáñjali, with the sacred grass in the middle, he repeats the Veda. This recitation 
ls purely voluntary, and not obligatoy. Just like this is the meditation of the person 
whose delusion of “mind,” etc, is destroyed. He may meditate on Truth through texts 
and reasoning ; but it is not obligatory on him. 


The released soul is under no obligation to perform pbhilsophical 
meditation ; it is optional to him to do so. [n fact, the above verse of 


‘the Svet. Up., by using the word Abhidhyánát (with prefix Abhi) shows 


that he has reached the stage of God-immersion (abhidhyána) and does 
not need ordinary Dhyana. The reason for this is, that the released soul 
has obtained upáyána or the vicinity of the Lord and attachment for Him. 
The word Upáyána means attaining such vicinity. ‘The second reason is 
desatvát—because supplementary. ‘All texts are supplementary to this, 
or are meant to lead the soul to this stage of God-love. As says a text 
(Brihad. Up., IV. 4. 21): “Leta wise Bráhmana, after he has discovered 
Him, practise devotion, let him not seek after many words, for that is mere 
weariness of the tongue.” ° 


In the Bhagavata Purana it is written :— 


By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 


by concentration, the highest object which men seek is love for Me, and attachment for 
Me. 


Therefore, when once such attachment is acquired, it becomes useless 
lor the devotee to go on further with meditation. His meditation, there 
fore, is optional. 


The sense is this. It is very difficult to find out the truth through 


philosophical reason and Scriptural texts of obscure and abstruse meaning: 
Moreover, even reasoning and texts are of various kinds and deal with 
various subjects and sub-divisions thereof, and consequently the path of 
knowledge to God, through philosphical reasoning and Seripturai studies, 
is very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on Hig blissful 1ature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas 
ing God-love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attachment and serving as a sort of 
secondary devotion. 

The author next gives both reason and authority for this statement. 


Note.—“ Just as the twice-born, after the performance of the daily study . enjoined 
upon them, namely, Brahma-Yajna, recite the Yajus and Sámans wearing merely at their 
pleasure the Kusa pavitra on their finger, so also meditation, &c., in the highest heaven are 
performed by the Freed of their own accord. For all the other injunctions are only sub- 
servient to the statement referring to final beatitude. As says the Brahma-Tarka :—Indeed 
even those that bave attained to heavenly bliss perform of theirown accord the medita- 
tion on Hari. just as Brahmins after their regular duty recite the Vedas, observing the 
rule of wearing Kuésa grass, &c., sitting with their face to the east.”—Madhva. 


SUTRA III. 3. 28.. 


ASAI ARANA eT REN 


Earqua, Samparaye, when the love for the Lord (has arisen in the soul), asa 
Tartavya, of the bondage, (which is to be got rid of) something to cross over. 
guar. Abhavat, owing to the absence. aut, Tatha, so. f#, Hi, because, wW, 
Anye, the others: the other Sakhins, the Vajasaneyins, 


98. When the love for the Lord (has arisen in the 
soul), the philosophic meditation is optional, because there 
is absence of the bondage ; thus say some Sakhins—389. 

COMMENTARY. 
The word WII means the Lord: because all tattvas meet in 


Him (arar aca fem). The Love for the Lord is called MATA | 
It is formed by adding the affix aq under Panini, LY. 3. 53. 

When a person has. got this love for God, it is optional for him to 
Itis not obligatory. Why? Tartavyabhávát— 


meditate on tattvas or not. 
For then there exist no 


because they have nothing further to cross Over. 
fetters which he has to cut off. So also the others, namely, the Vajasaneyins 


read (Brihad. Up., [V. 4. 21):— 


añ A ara wat Hatt AAT | AURA RATA ST 


SO NRR N 
“Let a wise Bráhmana (student of the Vedas) afte 
the scriptures and his Guru), practise prajüa or devotio 


many words (Vedanta texts) for that is mere weariness of t ; 
So also the Lord has said in the Bhàgavata Puràqa :—" Jñána (the Path of scriptural 


knowledge and philosophy) and Vairágya (the Path of indifference or asceticism) are, as a 
general rule, not very beneticial to those devotees (yogins) who are full of my love, and 


Whose very self am 1, who are deeply attached to Mo.” 


r he has discovered Him (through 
n to Him. Let him not seek after 


he tongue.” 
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Adhikarana XI— Fear or Love of God both cause salvation, 


It has been mentioned above that the meditation on Brahman is on 
Him as possessed of attributes. Now the author commences & new topic 
in order to show that this meditation is of two sorts. Thus in the Gopéla 
Parva Tapani Up., Brahman is described in the form of $r Krisna, 
dressed as a cow-herd, having the colour of a cloud, ete., and accompanied 
by Prakriti, etc. This is one form of meditation. Another form is given 
In other Srutis ag “ verily this Brahman is the Seh, the ruler of all, the 
controller of all, the Lord of all, ete.’ —(Brih. Up., IV. 4. 22). This shows 
that, in the first case, devotion in the form of attachment, excited by the 
knowledge of His sweet attributes, is the cause of attaining Him. In the 
Second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
are two sorts of devotion or Bhakti—the devotion of loveor Ruchi Bhakti, 
and the devotion of fear or- Vidhi Bhakti. Therefore, the object of 
meditation being different (in one case, it is a being of all sweetness and 
love; in the other, a majestic ruler and king), the bhakti is also of two 
sorts. | 

(Doubt.)—Novw arises the doubt, which of these two kinds of bhakti 
is the cause of God-attainment ? 

(Párvapaksa.)—As there is nothing to determine which of them 
leads to salvation, therefore, the seeker of God bei ng in uncertainty, will 
not engage In any sort of Meditation, and have no inclination for either. 


(Siddhánta.)—There need not be any such uncertainty, as shown 1n 
the next Sútra. 


SÚTRA III. 3. 29. 


SAI TAIN 31312000 
Era: Chhandatah, through the Will of God, 343 Ubhaya, of either. 
1 Avirodhat, there being no contradiction, [a Na, not]. 

29. (There is no such uncertainty, because) through 
the wish of the Lord (souls follow one or the other of these 
two paths and reach the Lord thereby), since there is no 
conflict between these two—39(). 

COMMENTARY. 


The word “Not” jg understood in this sútra from III. 3. 22, by the 
method called frog-leap. ( That is, when a word of a previous sútra does 


not affect the sútra immediately following it, but some sútra alter that, it 
is called frog-leap). 


~ 
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Chhandatah means by the wish of the Lord, who has determined 
both paths of approaching Him, for the devotees of Sat-prasahga (the Good 
Company), whether it. be through the devotion of love or the devotion of 
fear, for souls are so constituted by Him that scme love to dwell on the 
Majesty of the Lord, while others are absorbed in His sweetness. How is 
this so? “ There is no conflict between these two.” Since there are texts 
to both effects, a devotee is at liberty to follow any set of these texts. The 
sense is this There are two eternally perfect paths of meditation on the 
attributes of the Lord. These paths begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine, 
origin, the Ganges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these paths, and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wish of the Lord Hari, that these various 
Sat-prasafgins (aspirants) follow one or the other of these paths, and in 


this way they reach Him. 

Note.—There are three sorts of devotees, the highest, the middling and the youngest. 
The first and the last are not helpers in the ordinary sense. The first is so absorbed in the 
contemplation of the Lord, that he is not conscious of anybody else, and the last has not 
yet acquired the necessary power of helping others. It is only the middle devotee who 


helps the aspirants. 
The Masters of Compassion are thus defined :— 


bat qaraq afer fxg < | 
TAA HATA Ai GUÍA E ALITA ll 


“ The second kind of devotee is he who loves the Lord, has friendship for the Bhaktas 
of the Lord, compassion on the ignorant and indifference towards the enemies of the Lord, 


and His devotees. (These are the Masters of compassion)." 
This also shows that there is no partiality in the Lord Hari, 
SUTRA III, 8. 80. 


fe fq (a 1 4 136 


“a: Gateh, of reaching God. quier Arthavattvam, the quality of leading 
tothe Purusartha. gaaat Ubhayatha, on the twofold paths. wear Anyatha, 


otherwise. f% Hi, for. RUY: Virodhab, contradiction. 
30. In both ways the goal is reached, because other- 
wise there would arise conflict between the texts—391. 
1 
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COMMENTARY. 


By admitting this, the goal, that is to Say, reaching the Lord, 
becomes pertinent in both ways :—that is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes ; and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the sûtra means the highest end of man, namely, God, the Supreme 
Person. “ Arthavattvam” means having tke attribute of taking to the 


‘Lord. If this be not admitted, then there would arise contradiction 


between the two sets of texts, one enjoining meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoining meditation on the 
Lord of Majesty (the Ruler of Vaikuntha) The word “hi” in the 
sütra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the sútras II]. 3. 6. and both methods of devotion must be 
practised by one and the same person. Though that sútra teaches 
combination of attributes, yet it cannot be applied here, because the 
Ekántin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 


come within the Scope of their cognisance. This will be further explained 
in sútra III, 3. 56. 





Adhikarana XIII. 


(Visaya.)\—The author now establishes the superiority of the devotion 
of Love over that of. Law. 
(Doubt.)—The doubt arises whether Vidhi Bhakti (or the devotion by: 


following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path af love.) | 
(Púrva-paksa.) —The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the other, who ig always in a state of rapture 
and whose actions are unmethodica]. 
(Siddhanta.)—The next sútra shows the superiority of love. 


SOTRA III. 8. 81. 


bas 
STATA s 13.13.0320 
397: Upapannah, he has attained prominen 


of attachment), aga Laksana, mark. He whose 
pointed attachment to His devotee who has such 1 


C€. aq Tat, that (one-ness 
mark. or characteristic is one- 
Ove. The love of the devotee 


q; x 
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evokes such love in the Lord. ¿rg Artha, object, The purusartha or summum 
bonum, s.e., the Lord. gqsšq: Upalabdheh, on account of the obtaining, AIRA 
Lokavat, as is the ordinary experience. ~ 


31. (The devotee on the path of Ruchi or love) has 
obtained superiority, because he has obtained (control over) 
the object-of-human-life, (namely, the Lord, who Himself) 
possesses this characteristic (of being the Devotee of His de- 
votee, because He appreciates sweetness in others, since He 
Himself is All-sweet). As we see in the kings of the world 
also—392. 


COMMENTARY. 


The person worshipping Hari by Ruchi Bhakti is Upapannah or one 
who has obtained superiority or in whom there exists superiority. Why ? 
Tal-laksanárthopalabdheh, because of his having obtained the object 
possessing that characteristic. The Lord has the characteristic, similar 
to that of Ruchi Bhakta, namely, he is solely devoted to such a Bhakta. 
Therefore he is called Tal-laksana, or possessing such a characteristic. 
He is artha or the Object or the Goal of the human quest, for he is the 
Supreme Person possessing all sweetness. Tal-laksanártha is a compound 
meaning “the object that has that characteristic.” Upalabdheh means 
“ because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to the Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord under his control. The 
author illustrates it by an example, saying “as in the world.” As in 
this world, a person is considered praiseworthy, who by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, so a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming under the control of His Bhakta. On the contrary, com- 
ing under the control of His lovers is one of the most attractive attributes 
of the Lord. The sense is this. The Supreme Person is verily a Lover of 
Sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 
when those Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness of 
their love; and He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord, 


~ 
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sr 


- vice, becomes an immortal.” 


they could not have experienced the fulness of His love As has said 
blessed Suka :— 
wea Gara aaa seat aga: | 
TM AHA I 
This son of a cow-herd, Lord Krisna, is not easy of attainment to the embodied souls, 
whether they be Jñánis (those who have reached wisdom but yet have the consciousness 
of their bodies), or whether they are Atmabhútas (who have realised their-self and are 


unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
loye. 


Though His conquest is obtainable more or less, as a general rule, 
by all kinds of Bhaktas, yet His Bhaktas of love conquer Him thoroughly, 


and hence it is demonstrated that Ruchi Bhakti is the highest of all kinds 
of Bhakti. 


Adhikarana XIV. 


(Vigaya.)-- The author now commence another topic, in order to show 
that this worship of the Lord is of two sorts, either having one member 
(Añga), or having many members (Anekáñga). In the Gopála Púrva 
Tapani, the sages ask Brahma “ Who is the highest God ? Of whom even 
death is afraid? By knowing whom every thing else becomes manifested ? 
Through whom does this universe revolve?” In answer to these four 
questions, . Brahmá answers, that Krigna is the Highest God and devo- 
tion to Him is the highest aim of man. He then teaches the sages the 
mantra consisting of eighteen syllables, namely, Klim Krisnáya Govindáya 
Gopijana-vallabháya svaha, 


Having taught this mantra the Upanisad goes on to say :— 


Garg ar carafe cate wer ƏTs=àT war | 


“ He who meditates upon this Krisna, recites His name, and worships Him with ser 


(Doubt.)—Now arises the doubt. 
Dhyána or meditation, x 
release depend on the p 
of them separately. 


(Parva-pakga.)—The FGrvapaksin maintains that all these three when 


performed conjointly, lead to Moksa, because after conjoint mention of them, 
the Upanigad says, “ the man becomes immortal, ” 
(Stddhénta.\—The next Sútra refutes this view. 


- Note.—We give th E ° 
Adhikarana. Excite tall pas 89 of this Upanigad in order to better understand this 


Š | ga g à — a e 
Fortes th p ig ee che pe SAT AA p wes 


Here three things are mentioned. 
Rasana or Japa, and Bhajana or service. Does 
erformance of all these conjointly, or on any one 
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“ Om. The sages asked Brahmë, “Whois the highest God? Of whom is death afraid ? 
By knowing whom every thing else is known ? Through whom does this world emanate ?" 
ae UAT area: | 
On being so questioned, Brahmé replied :— 
GR Š ARA | 
Sri Krisna is verily the Highest God (This is Vasudeva.) 
° 
MERA AA | 
The Death is afraid of Govinda. (This is Sankarsana-vyúha,) 
MÁRATGAMAR AT As MAA | 
By knowing Gopijanavallabha every thing else is known. (This is Aniruddha-vyúha.) 
ar Vaca | 
Through Sváhá this worldis created. (This is Pradyumna-vyúha.) 
qu e par? RARA ARAR? Aaa s? s 
career ¿aaa sere: qua, raza Aten, arqtsraríserraeər- 
Tum, carat Aa | wae Km! Tag at erate cafe sala Ts 
Wala ATAATA I 
The sages asked him “Who is Krigna, who is Govinda, who is Gopijanavallabha, 
who is Sváh& ?” Brahmá answered them. 


He who destroys (Karsana) since is Krigna. He who knows "IT or who is known 


through a, i.e., cows, earth and Vedas (for “ go” means all these three) is Govinda. He 
who destroys (Vallabha) the ignorance of the Gopíjanas is called Gopijanavallabha. His 
Máyá is Sváhá. All (these four) constitute Brahman. He who meditates on this, recites 
it silently and serves it, becomes immortal, becomes immortal 


SUTRA III. 8. 82. 


STA: CATA, PAFTA URI 


qan: Aniyamah, there is no rule (as to the combination). aş. Sarve- 
sam, of all. müa Avirodhat, there being nothing against or no conflict, 
Te Sabda, the word (í.e., the Revealed Scripture or Sruti.) agma, Anu- 


manabhyam, and inference or Smriti. 
| 32. There is no rule (for the combination) of all these, 
| as there is no conflict (between this text of the Gopála Up. 


| and) other Sruti and Smriti texts—393. 

COMMENTARY. 
t the only means of obtaining 
meditation, prayers (japa), and ` 
the potency to bring about that 
flict between this text of the 


=L - —— + eee er ee 


a s. s 


_ — — -< -—— — 


. There is no such restrictive rule, tha 
| Release is the conjoint performance of 
Divine services. Any of these singly has 
result, Why? Because there is no con 





— — 
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Gop4la Tapani and the other Srutis and Smritis. Thus in a later passage 
of the same Upanisad it is declared :— 

RATA SU qa wate eat: | Pr 

ES | Tay sewa ve Aes 

fatty RR satay RAR qa | carer asa | Tari 
THAT TATE nag qa <rt | ARITA HAT AAA Her A | 

Meditating with concentrated heart on K risna, a man is freed from the Cycle of births 
and deaths. Reciting His mantra and doing pújá to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water.) His mantra consists of five words, namely, (1) Klim-Krisn4ya, (2) 
Govindáya, (8) Gopijana, (4) Vallabháya, and (5) Svah&. Reciting this five-worded mantra, 
on the five parts of one's body, namely, (1) Heart, (2) Head, (8) Sikhá or tuft lock, (4) 
Breast, and (5) Hands with five elements heaven, earth, the gun, moon and fire, one assum- 


ing these forms, attains Brahman, verily he attains Brahman. 
Note.—The five Mantras thus deduced are :— 


(1) et Seung Rara aa aa: | 


Klim-Krigsnfya divátmane hridayáya namah, (Heart). 


(2) Mr GRA Ara eter | 


Govindáya bhúmyátmane Sirase sváhá, (Head). 
(3) Wirata Bred WE | 
Gopijana súryátmane Sikhayai vasat, (Tuft-lock). 
(£) ASA seras maa E | 
Vallabháya chandramasátmane Kavacháya hum, (Breast.) 
(5) AR ARA sera E 
Sváha ságnyátmane' stráya phat. 

This text of Gopála Tapani shows that the meditation on or the 
recitation of the mantra can singly confer release. Therefore, the previous 
text of this Upanisad (namely, “ Etadyo dhyáyati rasati bhajati so amrito 
bhavati ”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Smriti texts to the same effect. 


Thus :— 
GUA: wt aR | 


AY RUR 
By merely singing the name of Krisna, one gets release and reaches the Highest. 


HIS HUTA Ser cozy AVIAR q: | 
OTAN gar ma sma I 


even once in Salutation, gets the merit equal to 


5 baths ; with, however, this difference, that the per- 
former of Asyamedha comes back agai 


y non earth (on the exhaustion of merit), but the 
adorer of Krisna is never born again (fo 
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sake of Mukti, then it would have contradicted both these Srutis and 
Smritis, which teach how release can be obtained by Bhakti (whether it 
be of meditation or recitation or service.) 

The conclusion, therefore, is that the sentence “he becomes immor- 
tal,” should be joined with everyone of the three verbs, (He who medi- 
tates on Him becomes immortal, he who sings Him becomes immortal, 
he who serves Him becomes immortal.) If these three be taken collec- 
tively, then Gopála Tapani should be interpreted as employing here an 
a fortiori argument. (When the other Srutis and Smritis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti be got when these three are com- 
bined.) 

These three are illustrative of other methods of Bhakti; they do not 
exhaust them. Thus the Bhágavata Purana, VII. 5. 23, describes nine 
kinds of Bhakti :— 

aaa rad rete: Aca ARA | 
WA TIA qe TSI MERA Il 
“ Listening to the recitation of the name of Visnu, singing it himself and remember- 


ing it always, serving, worshipping and saluting Him; treating Him as one’s Master or as 


a Friend, and self-surrender (are nine kinds of bhakti).” All these nine kinds are implied 
by the above three, and every one of them has fall efficacy. 
“But ”—says on objector—‘ Release. is the result of meditation 


alone, as taught in the Srutis. men aT at gee: &e., (Brih. IV. 5. 
6 and IL 4.5.) How do you say that it can be effected by japa, &c., 
also?” To this we reply; japa (silent recitation of prayers), &c., are 
interlinked with meditation—one is pervaded by the other. -Meditation ` 
is interwoven with japa, &c., and japa, &c., is so interwoven with medi- 
tion. Both are mutually interdependent. Therefore there can be no 
valid objection to what has been established above. 

Says an objector—It is not proper to say that on getting the know- 
ledge of Brahman there takes place release. Brahma, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities—nay, sometimes are found to be acting 
contrary to the Lord Himself. | 

This objection is answered in the next sútra. 

SÚTRA HI. 3. 88. 


ATTRA IAAT RATATAT 3I 


ara fare Yavad-adhikaram, according to the (length of the period of 
1 ~ m~ er .` .` ` E 
their) office. sareta: Avasthitih, the remaining 1N the world. aana 


Adhikarikanam, of the office-bearers. 
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33. The office-holders remain in this world upto the 
end of the period of their tenure of office.— 394. 
COMMENTARY. 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or get out 
of the cosmos.) But what we say is this. The Release is for him whose | 
Prárabdha Karmas (the so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whose Kriyamána Karmas (the deeds done in the present in- 


carnation to be atoned for hereafter) do not cling to him (because of 


Brahma-vidyá, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Sañchita Karmas 
(past deeds other than Prárabdha, which are kept in store for expiation in 
some future incarnation) are destroyed by the fire of Brahma vidyá. In . 
other words, he whose past deeds are.all destroyed and exhausted by know- 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophic knowledge—such a person gets Mukti and goes away from 
the world. But office-holders, like Brahm and the rest (having a definite 
place in the Divine hierarchy) are still not Muktas, though their Sañchita 
Karmas no longer exist, but are destroyed by Vidya, and their present 
Karmas are unclinging for the same reason, but their Prarabdha Karma 
(in the shape of the strong Will generated in the Past to be co-workers 
with the Lord) not being. exhausted, keep them to their post; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accord- 
ance with their Karmas for a certain period, and it is on the expiration 
of that period that their Karmas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into. the Highest State. - It should be understood thus. Devas 
like Indra and the rest, with a shorter period of tenure of office, go at 
the end of their respective periods, to Brahmá's world; for the duration 
of Brahmá's office is longer. But when the term of Brahmá's office comes 
to an end, and he gets release, then all these lower divinities get release 
also along with him. (In the interval they remain merged in Brahma.) 
The author of the sútras will mention this in 1V. 3. 10. 
As to their standing against the Lord (such as Brahma did in 
Mi de ee aa ght only, and is done under the command of the 
Die er tae action of the drama which the Lord plays in each 
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Avatára. The so-called opposition to the Lord is no real opposition, for 


Brahma and others are all actors, playing this world-drama, in harmony 
with the Will of the Lord. 


As to their being obsessed by passions, &c., that is also an appear- 
ance only. Being firm in their knowledge of Brahman, passions, &c., 
cannot overcome them (they make a show as if they were so over- 
powered.) 


f 
| 
| 
! 
Therefore, it follows that other knowers of Truth than these office- 
holders, do get Mukti as soon as they get the Vidya. (In the case of these 
| Hierarchies, it is delayed till the end of the period of the office of 
i Brahm&.) Thus there is no real injustice done to anybody. 


Quære.—Do these office-holders really want Mukti? Or do they 
not find greater satisfaction in being conscious co-workers with the-Lord 
in His World-drama ? 


Adhikarana XV. 


- (Vigaya.)—The author now commences a fresh topic, teaching that 
the attributes like “ neither coarse nor fine,” etc., should also be combined 
| in the meditation on the Brahman. (In the previous aphorisms, Brahman 
was taught to be meditated upon with fhe attributes appertaining to a 
Form. Now such attributes are going to be mentioned which cannot 
belong to any form. In the Brihadáranyaka Upanisad we read (TIT. 8.8.):— 
a tardar agai TM mero AURA. 
` q aq Risa a aqua REAA ll < II 


“He said : ‘O Gárgi, the Bráhmanas call this the Aksara (the imperishable.) It is 
neither short nor long, neither red (like fire) nor fluid (like water) ; 
| it is without shadow, without darkness, without air, without ether, without attachment, 

without taste, without smell, without eyes, without ears, without speech, without mind, 
| without light (vigour), without breath, without a mouth, without measure, having no 
| 


neither coarse nor fine, 


within and no without, it devours nothing, and no one devours te z? pS 
(Doubt.)—Now arises the doubt, should the attributes negating the 
tc, be combined in all 


Imperishable? These 
h the idea of Brahman 


qualities of coarseness, fineness, shortness, € 
meditations on Brahman called here Aksara or 
attributes give rise to conceptions incongruous wit 


having a form. 
(Púrva-paksa.)—In the sutra Ill. 3. 20., Brahman bas been described 


as having a form (Vigraha), and meditation is taught on this form of 
Brahman. But the qualities described in the above passage of the Brih, 
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Upanisad are impossible to exist ina Brahman having a form. There. 
fore, these attributes should not be comprised in the general meditation 
on Brahman. 
(Szddhaénta.)—The next aphorism controverts this view. 
SUTRA III. 8. 84. 


TAI AI: AAI Ta 
THA lla 131391 


«quam Aksara-dhiyam, of those (qualities) which inform about the 
Imperishable Brahman. q Tu, while, but. way: Avarodhah, acceptance: 
comprising, combination, «amm Samanya, because of the uniformity, the 
sameness, the equality. agrararm Tad-bhavabhyam, and his qualities. 
aaa Aupasadavat, as in the case of Aupasad mantras. gg Tad, that. 
ama Uktam, has been explained, 

34. But these qualities which give information 
about the Aksara Brahman, are to be comprised in medi- 
tating on Him as a Form, because of the uniformity of His 


nature as in the case of what belongs to the Upasad. This 
has been mentioned before —395. 


Note.-- Dr. Thibaut translates this sútra thus : But the conceptions of the Imperish- 
able are to be comprised in all meditations. There being equality of the Brahman to 
be meditated on, and those conceptions existing in Brahman; as in the case of what be- 
longs to the Upasad. This has been explained. 


COMMENTARY. 


The word “Tu” refutes the above Pfirva-paksa. All these concep- 
tions of “not being coarse, etc.,” described in relation to the Aksara 


Brahman ought to be comprised in all meditations on Brahman. Why? 
Because all the Vedic texts refer to Brah 


following Sruti (Katha Up., I. 2. 15). 


“Yama said: That word which al] the Vedas record, which all penances proclaim, 
mbich men desire when they live as religious students, that Word I tell thee briefly, “it 


The essential nature of Brah 


man alone: such as the 


man, who is the object of meditation 
taught by all Vedic texts, is uniform and the same throughout. There- 


fore, all these attributes of non-coarseness, etc., applied to Aksara 
Brahman, must be thought of in meditating on him as a form. 

The sense is this. In the Svetadvatara Up., I. 11., it is said that 
ge: 
and death cease. From meditating on Him co ee a Sina RL oie nae 


e x here ari . h 
third state, that of universal lordship ; but he cues DAN a A Te bong 
, is satisfied, 
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| a ASA 


This knowledge means conception of God notas an ordinary object, 

but an extraordinary Being, possessing paradoxical attributes. Otherwise, 
if Brahman is thought of as an ordinary being, then it will lead to many 
ifconsistencies, and the knowledge of Brahman so gained will not be a 
right conception. Therefore, the form of Brahman possesses not only 
bliss, knowledge, all-pervading-ness, etc., but it is qualified by the negative ` 
attributes of “not being coarse nor fine,” etc., also when the Form is 
meditated with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects. Thus it has been demonstrated, that this 
Vigraha or form possesses all supernatural attributes, far removed from 
anything material and debasing. > 


< Š a GER + Sit + RT A art A Keg | 
AR qu: = = TL A ASL ARAN ARA ll 
He is verily neither an angel (Deva) nor a demon (Asura), neither a mortal man nor 
an animal. He is neither a female nor a eunuch, nora male nora living being, This 
Brahman is neitber attribute, nor action, neither being nor non-being. He is that which 
remains after all negations. May this endless Being be ever victorious. 


Thus the elephant attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Hari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the Prákritic devahood, etc., 18 negated of the Lord. He 
is not a Deva, etc., having a Prákritic body. ButHe has Devahood and 
Purusahood of His own, which are His essential nature and which are 
non-Prakritic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Purusa.) +s 

The sútra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by 
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using the phrase “ As in the case of what belongs to the Upasad,” na 
like the Mantra which belongs to the rite called Upasad. 


The meaning is that it is treated like the mantra, which ig a sub- 
ordinate member in the ceremony called Upasad. The mantras (Agnir 
vai hotram, &c.), for the offering of the Purodása cakes are taught in the 
Séma-veda: and are sung with the Sáma-vedic intonation, in a loud voice, 
But in.the Yajur-vedic four days’ rite called the Jamadagnya, in those 
Upasads where the Purodáša cakes are to be offered, these Sáma-vedic 
mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the Purodása cake. Therefore these mantras, when used 
in a Yajur-vedic rite, are recited in a subdued voice as other mantras of 
the Yajur-veda, and not loudly as the mantras of the Sáma-veda. (The 


mantras lose their Sáma-vedic character when used in a Yajur-vedic rite.) 

“As the mantra ‘ Agnir vai hotram vetu,’ although given in the Sáma-veda, yet has to 
be recited in the Yajur-Veda style, with a subdued voice, because it stands in a subordinate 
relation to the upasad-oflerings prescribed for the four-days' sacrifice called Jámadagnya; 
those offerings “are the principal matter to which the subordinate matter, the mantra, has 
to conform.” “This point is explained in the first section, i. e., in the Púrva Mim&ns6 
Sútras, IlI. 3. 9."—(Doctor Thibaut's Rámánuja). 


mely, 


Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the Brihadáranyaka Up., must be com- 
bined with all the other attributes of the principal, namely, the Aksara 
Brahman, in-all meditations on Brahman ; because all these ideas invari- 


ably follow the idea of Aksara Brahman. 

Note.—The sútra IIL £. 9 of the Parva Mimansé is to the following effect :— 

“ The subject of the hymns of the Sáma-veda being sung low at the time of establish- 
ing asacred fire.” ` 

“The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda. ” ; 

The two kinds of statements, principal and subordinate, have already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform: it has to con- 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. “He who knows thus establishes fire." This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other mantras, 
prescribing the way in which Sámas are to be chanted, occur. They are :—(He) 
knows this, sings the Varvantiyasáma.” « (He) who knows this, sings the Yájnayjniya- 
sáma.” He who knows this, sings the Vámadeyya-sáma, ” It is already shown that 
e a as of whe Yajur-veda are to be sung low, and those of the Sama to be 
5 a ae one = net of the sacred fire is to be regulated by the dicta 

£da, and these dicta are, therefore, principal. The mantras of th® 


the principal, the establishment of the sacred 
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dloud is recognised, yet the hymns or Sámas prescribed in the Yajur-veda, and 
to be chanted in connection with the establishment of the sacred fire (Agnyfdhfna) are to 
be sung low. The gist of the sútra is that the principal overrales its subordinate.— 
(Kunte's Saddarsanachintaniká). 


Says an objector “in the Srutis (Chhand. Up. IIT. 14. 2.) Brahman is 
described as doing all acts (Sarvakarmá) having all scents (Sarvagandhá), 
etc. just as he is described as possessing the qualities of having a form, 
etc., consequently these attributes of All-agency, All-scenting, etc., should 
be meditated upon everywhere, in every meditation on Brahman.” This, 
however, is not the case, as is shown in the next sútra. 


SUTRA III. 8. 95. 


SATA ü 3 3 l 3AN 
gaz Iyad, so much only. SAINA Amananat, on account of being mention- 
ed in the scriptures (as principal.) _ 


95. (The attributes of All-agency and the rest are 
not to be meditated upon in all meditations of Brahman, 
but only) so much (of the attributes as have been mentioned 
before) because their meditation is the principal. (the other 
attributes are secondary and are to be meditated upon in 
especial cases only)—396. 


COMMENTARY. 

“So much only,” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous sútras, must 
necessarily be conjoined in all meditations on Brahman. Why? Amana- 
nat. “Because the Scriptures declare,” that these should be primarily 
meditated upon. They say, by so much of the collection of attributes, 
is the meditation completed, therefore, those attributes are necessary to, 
be meditated upon. On the other hand, the attributes like All-agents 
and the rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them. separately, as existing In 


Brahman. 

Note.—“ Only so much,” ie, only those qualities cann 
meditations on Brahman without which the essential special nature of pe a ar 
be conceived, i.e. bliss, knowledge, and so on, characterised by peat Leer follow- 
the like. Other qualities, such as doing all works and the liko; alt Usa tation S 
ing their substrate, are explicitly to be meditated on ta eE, l 


—(Dr. Thibaut's Rámánuja.) 


which have to be included in ali 





n an 


| x 562 VEDANTA-SUTRAS. III ADHYVAYA. (Govinda 
Adhikarana XVI. 


The author now teaches that the attributes of having divine 
palaces, etc. in which the Lord dwells, should also be combined in the 
meditation on Branman. 


(Visaya.)—In the Mundaka Up. (IT. 2. 7.), it is said :— 
ea cette atar yh) Ret ER ae ea 
stata: | Tarma: arca RR gad afro | aoa giv. 


aa HT ARRIETA ol raat carta a 
aaa | steed aa Heal ARES UA lic | 


(UR ot art rest ARA | =a" a sitter 
REN Tat gat ana wack Aa Maar wha. wasqa 
THT WMA Get Ter Arar ad Ramis il toy mü3<ma ge 
RUT A TAT ae Grate sc wee Rpalte 
TRER N Lo n eer ÁREA Petra: que: || Q N 


7. He who is All-wise, and All-knowing, whose greatness is thus manifested in the 
world, is to be meditated upon as the Átman, residing in the ether, in the shining CITY OF 
BRAHMAN. 

He is the Controller of the mind, and the Guide of the senses and the body. He 
abides in the dense body, controlling the heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart. 

8. The fetters of the Jiva are cut asunder, the ties of Linga-deha and Prakriti are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High. 

9. The Brahman, free from all passions and parts, resides in the highest golden 
sheath. That is the pure, that is the highest of lights, it is that which knowers of 

i Àtman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire illumine Him. When He illumines all, then they shine 
after (Him with His light.) This whole universe reveals His Light. : 

11. The Eternally Free is verily this Brahman only. He isin the east and in the 
west, in the north and ‘the south, in the zenith and the nadir. The Brahman’ alone 
if it who pervades all directions. This Brahman alone is the Full (that exists in all time 

-the Eternity.) This Brahman is the best. 


(Doubt.)—Here arises the doubt about this City of Brahman called 

' the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonder- 
° ful palaces, gateways, courtyards, ramparts and the rest. 
Es (Parva-pakga.)-—The City 
1 the power and the glory of t 
PY S$ Lord dwells.) In other Upa 
in His own glory. In the Ch 
of Narada, “ Lord in wh 
answers, “ In His own glo 


— _ 


of Brahman is an allegory, and describes 
he Lord (there is no actual city in which the 
nişads we find it said that the Lord dwells 
hand. Up. VII 24. 1., in answer to the question 
at does this Infinite reside?” Sanatkumára 
ry.” This text shows that the Lord rests in 





f 
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His own glory. Therefore, the City of Brahman means this glory of 
Brahman, and that ts also the meaning of the word Samvyoma used in 

| the above text In fact, the word Vyoma means the infinite ether which 

| has no end. Moreover, the Lord being all-pervading, cannot have any 

| particular dwelling place and so the above text says :—He is in the east, 

| He is in the west, etc. Brahmapura is, therefore, an allegory. 

(Stddhanta.)—This view is set aside by the next sútra. 
SUTRA III. 3. 36. 
| 


EAT: URUZ 1361 
wat Antara, inside, within (that Brahmapura.) aa Bhúta, elemental, 
physical. armag Grámavat, like the city or town, «ren: Svatmanah, to His own, 
1,¢., to His devotees. 
36. Within (that city of Brahman, things appear) 
like (physical objects in) a physical city, to the vision of ` 
the elects of the Lord—397. 


COMMENTARY. 


“Tn the interior, ” that is, in the City called the Great Ether, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees.) ‘‘ Of His own,” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Samvyoma as a 
physical city.) As says the Sruti (Mundaka IIT. 2. 3.) :— 

AAT TIAA BAA A MIT q FAT HAT | _ 
qe qu Y ARAS Aa Ea aT AVL II 
This Self cannot be gained by dissertations devoid of devotion, nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Atman chooses, To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the Lord.) 
Though all the objects in that city are pure and simple essence of Brah- 
man, for every thing there is Brahman, being a manifestation of His 

' power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “vat” or “like,” in the word Bhfitagréma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman, as has already been mentioned before in the 
Mundaka Up. II. 2. 11. 

“ This verily is Brahman the immortal (who appears there) in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone is it who pervades all directions. This 
Brahman alone is the Full (that exists in all time, the Eternity). This 


Brahman is the best.” 
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To His devotees, the Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having hands, 
feet, nails, hair, etc. Similarly, this Brahmapura, though consisting of 
pure Brahman Itself, appears to His devotees like earth, water, ete., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 

SUTRA III. 8. 87. 


BTM ANRA AUTRE W313 (391 


qaar Anyatha, otherwise. If there be no difference, %< Bheda, of the 
difference. «aqq: Anupapattih, not obtaining. gf Iti, so. aq. Chet, if. 
a Na, no, gu-m Upadega-antara-vat, as will be seen from other teach- 
ings. 

37. I£it be objected that without admitting difference 
(between Brahman and the city of Brahman), there would 
otherwise be no possibility of predicating difference at all, 
we say it is not so, because it is like other teachings regard- 
ing Brahman— 398. 

| COMMENTARY. 


“Otherwise,” that is to say, if there was want of difference between 
Brahman and the objects in the Brahmapura, then there would not 
arise any difference between the supported and the support, the location 
and the thing located. This is the objection raised by the opposite party. 
He says, “ if Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the thing located, and 16 
would be absurd to say the Brahman LIVES IN Brahmapura. For it would 
then mean that Brahman lives in Brahman.” This objection is raised 
in the first half of the sútra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, “it is not so, because 
it is reasonable (or unreasonable) like other teachings.” Asin other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Tait. Up. 
declares Brahman to be bliss, and it also 
by knowing the bliss of Brahman one does not fear. Thus Brahman is 
both bliss and blissful—the quality and the substrate of quality. Similarly, 
Brahman is both the tenant and the tenement—the dweller and the re- 
sidence, for everything is possible in the case of Brahman. š 


declares Brahman as possessing bliss, 





i 
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As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dweller and the residence, it follows that both are 


the objects of worship equally. This is shown in the next sfitra. 

Note.—This is true only of Goloka and Vaikuntha and not of lower lokas. The Lord 
constitutes His Heaven. Every object there is the Lord, though appearing to the Elects 
as separate from the Lord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 


SUTRA III. 8. 38. 


ea ata ü 3 1 Rl ach 


cata: Vyatibarah, mutually changeable. faiga Visimganti, they 
distinguish, fy Hi, because. gaq, Itaravat, as the other (utterances. ) 


38. The Srutis describe the Lord and His World as 
identical and mutually interchangeable, like other. texts, 


(where the Lord and His body are shown as identical) —399. 
COMMENTARY. 
In the Brihad. Up. 14. 15., it is said : — 


aa oa wi Reames By MEE seit AJA ara 
ahr da Sas: YW ES y Am ME AGEs 
anaes E aaa marae At g at ARMAR AMARE Hf a TaN- 
friar a yaks an Alr asar amied RE aT RRA aa 
SA SUR aai aa: aaa aÀ REGUERA E Y ARMA A" 
IA < CRA AA REA ACAD AAA AAA TAA il Y li 


There are then this Brahman, Kshatra, Vis, and Sddra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Bráhmana, as Ksatriya through ithe (divine) 
Ksatriya, as Vaisya through the (divine) Vaisya, as Súdra through HO (o), Stara 
Therefore, people wish for their future state among the Devas, through Agni (the saoriñoia] 
fire) only ; and among men through the Bráhmana, for in these two forms did 






Brahman exist. 


Now if a man departs this life without having seen hig true AO life (in the Self), 
then that Self, not being known, does not receive and bless him, as if the Veda had not been 
read, or as if a good work had not been done. Nay, even if one TAO does not know that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let a man worship the Atman only, as the World (Lokam) or (Brahmapura.) If 


4 man worships the Atman as the Lokam (the city of Brahman) his work does not perish, 
for whatever he desires that he gets from that Atman. 


This text clearly shows that the Lord is the Lokam. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntha, Sam- 
“Yoma, Mahima, etc., and the heavenly region is the Supreme Self. This is 


like other descriptions of Brahman. As in the Gopála Tap. Up., the Lord is 
8 


—— m a 
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| described as having eyes like full-grown lotus, etc., as being above Prakriti, 
| showing that the body is the Lord and the Lord is the body, so here algo: 
the Lord is the Heavenly World and the Heavenly World is the Lord ; 
both are equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, through His inconceivable power, Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this He does to His devotees and not to others. Therefore, 


the Heaven World should be worshipped equally with the Lord. 
Note.—The Heaven of the Lord is visible only to the Elects. Others cannot see it— - 
they can go up to Svarga only. 





Adhikarana XVII. 


The author now commences the present section in order to strength- 
en the teaching above given. | 

(Visaya.)—All the texts that describe peculiar attributes of the 
Lord are Visaya texts in this Adhikarana. In the preceding sútras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the great ether is His dwelling place, and that He must 
be meditated upon as such, possessed of these attributes. 

(Doubt.)— Admitted that the Lord Hari has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is nirguna or without any qualities. The 
doubt, therefore, arises, are these qualities of Brahman phenomenal (Máyic) 
or the essential attributes of Brahman.? 

(Parva-pakga.)\—The texts like those of the Brih. Up. IV. 4. 19. 
(By the Mind alone it is to be perceived there is in it no diversity. He 
who perceives therein any dive} sity, goes from death to death.) and 
IJ. 3. 6. [Next follows the teaching (of Brahman by it is not so, it is not 
so ! for there is nothing else higher than this, if one says): “It is not 80. 
Then comes the name ‘ the True of the True,’ the senses being the true, 
and He, the Brahman, the True of them], show that Brahman has no 

| seme and that the so-called qualities of Brahman are phenomena! 
eae only. 
e=: (Siddhánta.)—This view ig 


; Set aside in the next sûtra, which shows 
that the attributes of Brahman a , 


Te not unreal. 
SÛTRA IIT. 3. 89. 


Oa fe TTT:N a A R get 


JS arga, Saeva, she verily, fe, Hi b Sat a 5 
=s _ (truth) and others. ° ' OSCAUSE, ssc-wgrqa:, Satya-Adayah, Y pA 
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39. Because she Herself (the Pará Sakti of the Lord) 
is the Truth and the rest (these attributes are real)—400. 


COMMENTARY. 

In the Svet. Up. VI. 8., it is declared that the power of the Lord 
is inherent in Him and is known as Parášakti, and is different from the 
Maáyásakti of the Lord. 

Re . 
MESES RÁ a AGAR ERA | 
qa ARO sad ARA AREA st | ¿ l 


There is no effect and no cause known of Him, no one is seen like unto Him or 
better ; His High Power (Par& Sakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

This and texts like Visnu saktib pará, etc., show that the Lord has 
this High Power, different from May and that this is an attribute which 
constitutes the essential nature of Brahman, as heat is the essential 
quality of Fire. This is called the Parásakti or the Svarupasakti- of 
the Lord. Because this very power becomes modified as truth, omniscience 
etc., hence they are not máyic or phenomenal attributes, but on the other 
hand, they belong to the essential Self of the Lord. These attributes of 
truth, omniscience, etc., are modifications of the Parásakti, and the two 
reasons for it will be mentioned in the next sútra. Therefore, the Sruti 
says, “there is no diversity here ;”” meaning thereby that all these attri- 
butes are modifications of the Parásakti and Parásakti Herself. The 
text ‘ Neti neti,” quoted by the Parvapaksin, has already been explained 
in sûtra III. 2. 22, and those arguments need not be repeated here. 

The word “âdi,” “and the rest,” in the Sútra implies that attributes. 
like purity, compassion, forgiveness, etc., as well as omniscience, omni- 
potence, all-blissfulness, all-beauty, etc., are also to be included. 

Therefore Sri Paradara has explained the word Bhagavat as the 
Supreme Self having the attributes of Isolation, as well as of great glory 
(Mahávibhuti.) Having mentioned this, he goes on to say that the Lord 
possesses also the attributes of complete Lordliness, supporting every 


one and the rest, both collectively and separately. 

Note.—In the Bhagavata Puraya, I. 16. 27, the Goddess of earth, in snare ae o ae 
the king of justice, enumerates certain attributes, such as ee = sae ST 
passion, forgiveness, generosity, contentment, rectitude, control of min ae avin: 
austerity, impartiality, forbearance, indifference, learning, kno eae = ae lena 
ment, prowess, energy, strength, memory, independence, dexter i: tuitíon POST 
Softness, magrianimity, humility, good-naturedness, mental olarity , ae blend: 
of senses, physical, ethical and mental enjoyment, depth, ster aa Syren r= 
glory, non-selfishness. She says that these and other great Se 
by the strivers after greatness, from the Lord, for they all exist i 


—— . — 
— 
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Since these qualities are inherent in the Lord , therefore, the Risi 
Parásara has defined the word Bhagavat as meaning the Supreme Self, 
who though pure (isolated from all attributes) yet is possessed of al] 
glorious attributes and powers (see Visnu Purana, WL. D+ 12) 

JE AUREA Ge aaa qe | 
AU AMIA ARRAY | 
“O Maitreya, the word Bhagavat is applied.to the Cause of all causes, to the pure 
Supreme Brahman, possessing Mighty power and Glory.” 


MATa Tar wat amasar: | 
aot ERA AST ATTA T: N 
PRA AA Tiger zara: fra: | 
aT Tut a AEAT | 
Tata WT GEA aA RESIA | 
S q TA o 
—(Visnu Purána, vi. 5. 73—75.) 
He is the supporter of all, and the protector of the universe. This is the two-fold 
meaning of the syllable “bha” w (Bharttá and Sambharttá.) The syllable “ ga ” 3 denotes 


the saviour (he who brings the pure souls to himself, gamayitá) the leader, (he who causes 


his devotees to attain purity of Self) and ercator (he who unfolds manifold bliss to his devo- 
tees.) Therefore, the word “ bhaga ” means the collection of th 


(lordliness), Virya (energy), Yagas (fame), Sri (fortune), Jian 
(dispassion.) The Syllable “Va” q means that in whom all elements and living beings 
dwell (Vasanti), the Great Self of all, hossessing all energy, and who dwells (vasati) in all 
beings, Himself unchangeable and immutable. Thus the word “bhagava,’’ consisting of 
three Syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to Support the universe), Lordliness (to contro] all), and the rest. 

Therefore, these specific attributes like truth fulness, ete., exist in the 


Supreme Lord, and aré not different from Him and must be meditated 
upon by the devotees. 


e six attributes, Aisvarya 
a (knowledge), and Vairágya 





Adhikarana XVIII. 


(Visuya.)—In the White Yajur-veda, Chap. XXXI, verse 22, we find 
the following :— 


ARA cates AS 


Beauty (Sri) and Fortune (Laksmi), each side of theo aro Day and 
thine open jaws. 


—P 
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and Laksmi means Rama Devi. Inthe Atharva Siras (Gopála Tapani) 
also we find the Lord addressed as the husband of Kamala, in the follow- 
ing verse :— 
AM: PAUZAMA AM: HAAS | 
AM HAGA HASTA AA: Il 
IAEA TARTAS | 
TURRE NA AA AAT AA? I 
“Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksmi. Salutation to Govinda, the be- 
loved of Ramá, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence,” | 
Similarly in the Raima Púrva Tapani Up., the Lord is called 
Ramádhára, the supporter of Ramá. 
A AURA MARA AAT AA: | 
CATT TAT STATS AAA ll 


(Doubt.)—Here arises the doubt. Is Sri a phenomenal Being, made 
of Prakritic matter and therefore non-eternal, or is she eternal, represent- 
ing the Parásakti of the Lord ? In other words, does Sri represent here 
the Prakriti—the non-eternal energy of the Lord, or does she represent 
here the Higher Energy, called the Paradakti? 

(Púrva-paksa.)—The Púrvapaksin says, Sri is a non-eternal attribute 
ofthe Lord, and she consists of pure Sáttvic Prakriti, and is the Maya 
energy of the Lord. The Supreme Self has not Sri and Laksmi for his 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the words Neti neti, 
“He is not so, He is not so.” Moreover to think of the Lord as having 8 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, ete. 


(Siddhánta.)—The above objection is answered in the next sútra, 
where it is shown that Sri is the Parásakti of the Lord. 


SUTRA HI. 3. 40. 


Sula AA aaa: U 3 (4 1 vol 


aArana-zava Kamadi, desires and the rest. Itaratra, in places other than 


Samvyoman: elsewhere. aa Tatra, there. In the Samvyoman. z Cha, 
and. maaga: Ayatanadibhyah, the word IM means all-pervading. qq 
means spreading out of bliss and release for the Bhaktas. The word yèz means 
the statement ot the unity of the Paragakti with the Lord applies to Sri also, 
The whole word means “because of being All-pervading, All-spreading and 


the rest,” 
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40. (Sri is verily the Parásakti and) there (in the 


highest Heaven), and elsewhere (in the Prákritic world she 
creates all) objects of desire and the rest (for the Lord), (and 


this is so) because she is all-pervading, the giver of Mukt; 
and the rest—401. 


The words “ Sa eva,” “ she even,” are understood in this sûtra from 
the last. “She even, ” namely, the Parásakti even is she. “In that, ” 
namely, in the Supreme Ether, called the Samvyoman, which is untouched 
by Prakriti, and “im the other,” that is, in the world of Prakriti whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supreme Self (in the shape of various modifica- 
tions of her own self.) Therefore, Sri is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word “ desire” he-e 
means a wish for all objects of beauty aud erotic sentiment. The words 
“and the rest” mean all the sentiments subordinate to the sentiment of 
kama: such as the service of the Lord. Therefore, Sri is verily the pará- 
Sakti. Why? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord. The word “ aya ” means all-pervad- : 
ing ; and “tana” means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), Sri 
is Just like the Parásakti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven- 
tional usage are described to be separate from Him, so Sri is not separate 
from the Lord, though we talk of Her as if she was separate. By the word 
“adi,” “and the rest,” ig meant unity with the Parágakti, namely, the 
statement of the unity of the Parágakti with the Lord applies to Sri also. 
Thus the text of the Sevt. Up., “ His Parásakti is inherent in Him,” shows 
that she is non-different from the Lord. Therefore Sri is the Paradakti 
and all-pervading. And as the Parásakti is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sri 
also possesses all these attributes, and ig not different from her. And so 
14.18 mentioned in the Visnu Purana :— 

Sri, the eternal, is the mother of the universe and as Visnu is all-per- 
vading, she is also like Him imperishable and undecaying, O Bráhmanas! 





q | In another place it is said — 
OSA O Goddess, thou art the science of the Self which gives release 
$ If Sri and Visnu w 
¿=S bet h oan Were not identical, and if there existed any differ- 
ence between them, then these two attributes, namely, all-pervadingness 


A auavassu I = sassa —— LAS-- — - © 


ae 
-aaea - =m 
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and giver of salvation, could not have been attributed to Her, because those 
are the essential attributes of the Lord. And if it be admitted that there 
are two all-pervading substances and two givers of salvation, then we 
are landed at Apasiddhánta or a conclusion unwelcome to all parties. 

Sri is identical with the Paragaktj and this is mentioned in the same 
Visnu Purana :— 

He who is called Paramega, who is pure (without difference), is so 
called (Paramega means husband of the Parásgakti) figuratively ; may that 
Visnu be gracious to us who is the Self (the motive power) of all embodied 
being. 

The word Paramega is a compound of three words, namely, pará 
(Supreme), mà (Laksmi or Sakti) and iva (Lord or husband.) The whole 
word means the Lord or husband of the Parágakti. 

The qualities of all-pervadingness and the rest do not belong to 
Prakriti and are not possible in the case of the latter, therefore it is clear 
that Sri is different from Prakriti. The conclusion, therefore, is that Sri 
is the Parásakti indeed, and consequently she is eternal. 

If Sri be the Parásakti, then Her devotion to the Lord would be 
impossible, because Paradakti is identical with the Lord and none can 
be devoted to His own Self (not even an egotist.) This objection is 
answered in the next sútra. 


SOTRA III. 8. 41, 


ON 
ARUM: H š+ 13 1 Be il 
DIA Adarat, because (of her) intense Jove. The word Ádara of the text 
must be translated here as love. warg: Alopah, non-omission, non-cessation. 


41. The devotion of Sri to the Lord does not. cease 
to exist because of her intense love for Him—402. 


COMMENTARY. 


Though there is no difference between Sri and the Parásakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 
is Her root of existence, and Who is an ocean of wonderful attributes. 
The branch cannot but love the tree, nor the rays of the moon their lord, 
the moon. So Sri cannot but love the Lord Vignu, who is her very ex- 
istence. Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted 
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| of all wives, and possesses all the attributes of a loving spouse. In the 
| Bhágavata Purána also the Gopinis, addressing the Lord Krisna, say:— 

He whose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting on 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference be- 
tween the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, Kama cannot exist in the Lord 
and Sri cannot give rise to that sentimentin Him. This objection is met 
in the next sutra. 

SOTRA III. 8. 42. 


RASAT WRU RUAN 
apea Upasthite, being present, being near. qa: Atah, hence it is proved. 
auat Tad-vachanat, from the statements about Him. 
| 42. (The erotic .sentiment arises in the Lord), when 
they are near to each other. Hence this sentiment exists, 
because there is the statement (to that effect in the Sruti) 
—403. 


COMMENTARY. 
The word Upastbita is a past participle, with the force of condition. 
It means that though the Sakti and her support (the Lord) are identical, 
there being no difference between them, yet the Support of Sakti being 
the best of the males (Purusottama) and Sakti being the best among all 
females, when these two are present (Upasthita) near to each other, the 
erotic sentiment and the rest arise between them; and thus is fulfilled 
the saying that the Lord. is Self-enjoying, Self-enamoured. Therefore, 
the existence of that sentiment is possible in the Lord. But have you 
any authority for this’ statement? Yes, the text of the Gopála Uttara 
Tapani :— 
ar fk A Aa ARA a at wah) AE Š apari HAL 
(a) ua Aah waht chr | | 
“He who, through Kama (lust) desires the objects of desire, he 1 


called kami. He who, without Kama (but through love), desires the 
objects of desire, he is called akámi.” | 


“ J 

: Ea e Káma (lust) desires the objects of desire, he is called kå g 
who, ES Pers (but through love), desires not the objects of desire, he is called akåmi. 

: reading in the printed text of thé Ânandûsrama series, is A AAA in 


the second š which, howeyer doeg not appear to be appropriate, 


mi. He 





re? i 
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This text shows that the Lord has enjoyments of the objects of 
desire, though not moved thereto by káma or sensual desire. The word 
akáma means something like kama, but not kama. The force of the nega- 
tive particle H is to indicate similarity, and not absolute negation. A- 
kama, therefore, is emotion like kama, but on a higher level. When lust is 
transmuted into love, kama becomes akáma. The Lord, therefore, enjoys 
the objects of desire through akáma or love, not through káma or lust. 
Such desiring of the object of desire, namely of Sri, who is His ownself, 
and in whom He realises the completion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 
contact with Sri, who is His own Self, must be understood like unto the 
joy which one feels at looking on his own beauty in a mirror. Therefore 
the sense of the above is this. 


The Lord is qualified as possessing two Saktis called Para and 
Svarúpa. The highest substance is thus described in the Srutis. When 
He manifests Himself in His Svarfipa Sakti or essential nature He is called 
Purusottama or the highest male. But when His aspect of Parávakti 
predominates then such manifestation gets the name of Dharma and the 
rest. This Parágakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. Sri in 
the shape of sound is called the word. Sriin the shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radha and the 
rest, the highest of all women. All these are various manifestations of the 
Parásakti of the Lord. Therefore, though there is no difference between 
the Lord and His Parágakti or Svarfipa Sakti, yet for purposes of conven- 
tional usage they are spoken of ‘as different. And Parásakti le said to 
satisfy the emotional desires of the Lord. These manifestations of the 
Parásakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coming of man on the earth. Thus there ig no Hie 
tion from any consideration. Therefore, the followers of the Lord Sri 
Krişņa must meditate upon the highest truth, namely, the Lord as always 


accompanied by Sri. 








— — Y a 
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Adhikarana XIX. 


In the Gopála Tapani it is further stated at the end :— 

| IEA EU qq qv Fae samaq Wad aq ERA A 

aq añ I 
Therefore Krisna alone is the highest God ; one should meditate on Him, recite His 

name, adore Him and worship Rim. 

(Doubt.) —Here arises the doubt. Is it necessary that the worship 
of the Lord Hari must be done in the form of the worship of Sri Krisna 
or may He be worshipped in any other form ? 

(Parva-paksa.)—As the above verse ends the whole Upanisad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 
worship of Sri Hari must be always in the form of Sri Krigna. 

(Siddhánta.)— This view'is set aside in the next sútra, where it will 
be shown that: there is no such restrictive rule. | 

SUTRA III. 8. 48. 


aaea e: TUU: RAA 13 1312 
YT Tad, of Him. fawtea Nirddharana, of decision, determining. MATT: 


Aniyamah, there is no rule, or restriction. ag Tad, that. ze: Dristaib, 
through the statements seen. gua Prithag, separate, fe Hi, because. Walaaed: 


Apratibandbah, non-obstruction. far Phalam, fruit. 


43. There is no restrictive rule, determining the 
worship of the form of Sri Krisna alone. Because this 18 
seen ; for there is a separate fruit, namely, non-obstruction— 
404. | 

| COMMENTARY. 
There is no such restriction that the Lord God should be worshipped 


with the attributes of Sri Krisna only, and with no other attributes like 


those of Sri Rama and the rest. The form of Sri Krisna is generally under- 


stood to be thatof the infant suckling at the breast of Jasodé. That 18 


no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 


But there are other forms also. Why do we say so? Because we see 80 
in the Scripture (Gopála Uttara Tapant) :— 


ware afta: au arava amka: | 
Uniram: REA RA: | 
SGU A ara a y (eter :) 
The Lord Krisna resides there surrounded by the three, namely, by Balaráma, 
Aniruddha, and Pradyumna. And He has His Energy also Rukminí. The one syllable om 


manifests in these above-mentioned four forms m= aniruddha, $= 
Pradyumna, W = Sankarsana), . (V aa halt mátra, Y= ; 
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| This text shows that Sri Krisna has these forms also, and therefore, 
Baladeva and the rest are to be worshipped equally as Sri Krisna, for they 
are not different from Him. But then the word eva or “ alone ” occurring 
in the above text (Krisna alone is the highest God) would become useless ! 
The word eva is not a redundancy, and the sútra auswers this objection 
by saying “the result is separate.” What is that Separate result? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest. The worship of Krisna is the unobstructed means of 
| salvation. The worship of other deitieg is the indirect means. The word 
| eva, therefore, serves a useful purpose, by removing this obstruction or 
Í 





ae wee Fi a) — 


mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being Sri Krisna. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided he combines in his meditation all the attributes of Sri Krisna, if 
he is capable of doing so. Such worship is the direct cause of Mukti, 
but if he is not so capable, then he must worhip Sri Krisna alone, and 
not any other manifestation of Him, like Balarama, etc. 


Adhikarana XX. 


Now the author commences a new topic, in order to teach that the 
aspirant must possess also the attribute of devotion to his guru, for one 
of the attributes of the Lord is that He is reached through the Guru. In 
the description of various Vidyás or methods of Bhakti, it is said that 
Guru Bhakti is one of the conditions of success. In the Svet. Up. VI. 23, 
1618 said: — | 

TA TI TETRA SI TAT ML | TET miraq eral: THI ARTE: | 
THT RETA <Ë lI 


“If these truths have been told to a high-minded man, who feels the highest devo- 
tion for God, AND FOR HIS GURU AS FOR Gop, then they will shine forth, then they will 
‘shine forth indeed.” 


c š 
Similarly, in the Chhand. Up. (VI. 14. 2.) it is said :— WIMA YEN XZ “aman who 
finds the teachers, obtains knowledge.” 
So also in Mundaka Up (L. 2. 12.) it is said :— re 
TORT Sears FRAGATA: 1 
TAT SB Ate AEA II 
Let a seeker of Brahman, after ho bas examined (and thoroughly mastered the forces 
of the worlds, that are reached by the occult) works, acquire freedom from desires for 
them. For the uncreate world of Brahman, cannot be gained through the created worlds. 
Therofore to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 


- 
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(Doubt.)—Here arises the doubt. Does the fruit accrue by merely 
studying the Scriptures with the Guru, or does it result from such know- 
ledge accompanied with the grace of the Guru. | 

(Párva-pakga.)—Tbe fruit results from the mere knowledge from the 
study of Scriptures. What is the use of the grace of the Guru? 

(Siddhánta.)—The grace of the Guru is necessary, as is shown in the 
next sútra. 


SOTRA III. 8. 44. 


ARI AHA ü 3 1 % 199 N 
garmaz Pradanavad, just as the gift of learning given by a teacher, through 
favour to his disciple. wa Eva, exactly. ag Tad, that. gma Uktam, it is said. 
44. It is said that the attainment. of Brahman is 
exactly as much the gift of the Guru, as the attainment of 
learning Scriptures from him—405. 


COMMENTARY. 


According to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru ig absolutely necessary for that purpose. The 
word Pra in the sútra indicates this grace of the Guru. The Lord Sri 
Krisna himself has said so in the Gita (XIII. 7). 


Humility unpretentiousness, harmlessness, forgiveness, rectitude, SERVIOE OF THE 
TEACHER, purity, steadfastness, self-control. 


Therefore the attainment of’the Brahman is the result of that study 
which is accompained by the grace of the Guru. 


| Adhikarana XXT. 


(Doubt.)—Is one's own exertion stronger or the grace of the Guru ? 

(Púrva-palga.)—Without exertion the grace of the Guru will not be 
able to accomplish anything, hence one's own exertion is stronger. 

(Siddhanta.)—The above view is controverted in the next satra. 


SOTRA III. 8. 45, 


REA ARRE 2121 ek À 


fey Linga, of indicatory marks. gagna Bhúyastvat, on account of the 


plurality. ag Tad, that (proof). fx Hi, becaus . Balivah, stronger. at 
Tad, that or this. @fq Api, also, t e. qata: Baliyab, 
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45. Owing to plurality of indicatory marks, the Grace 
of Guru is the strongest, but the others also (study, medi- 
tation, etc.) should be continued to be performed—406. 


COMMENTARY. 


In the Chhándogya Upanisad tbere is the story of a disciple of 
Gautama, called Satyakáma. Satyakáma was taught Brahma-vidyá by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Devas, he still prays to 
his Guru to teach him Brahma-vidyá (Chhán. Up. IV. 9. 1-3.) 


“ Thus he reached the house of his teacher. The teacher said to him :*Satyakáma |’ 
He replied ‘ Lord.’ 

“The teacher said: “Friend, thou :hinest verily like one who knows Brahman. Now 
who has taught thee, a man ora Deva?’ He replied ‘Beings Other than men, (have 
taught me.) But, Lord, for my good, you should teach me.’ 

“ Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good.’ Then he 
taught him the very same thing, and Satyakáma suffered no harm, (though he had learnt 
from beings other than a teacher), yea, he suffered no harm.” 


Similarly in the story of Upakovala, who was a disciple of this 
Satyakáma, we find the same fact reiterated. Upakodala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman. (Chhandogya IV. 10. 1., the 
end.) 


“Upakosala, the son of Kámaláyana, dweltas a religious student in the house of Sat- 
yakáma Jábála. He tended his fires for twelve years. But thongh the teacher allowed 


the other pupils to depart, he did not allow Upakosala to depart.” ai 
“Then his wife said to him, ‘This student is quite exhausted with austerities, 


because he has diligently tended your fires. (But you have not taught him), and vies 
fires even though so well tended have not taught him. Now (at least) teach him.’ But 
Satyakáma, however, went away on a journey without having taught Ups ot 

“ Then Upakosala, from sorrow took into his head to leave off eating. T s: SNS 
of the teacher said to him, ‘student, eat. Why do you not eat?’ He said, ‘There are 
many desires in this man here, which go in different directions. I am full of sorrows, 


(and so have no room for food), so I do not take food.” 
“Thereupon the fires said among themselves, “This student has become ex- 


im,’ Then th 
hausted through austerities in serving us properly. Now let us teach him,” Then they 


Said to him, 
“ ‘ Prâņa (power) is (lower) Brahman. KA (Infinite Power and Joy) is (higher) Brah- 


i i i hman.'' 
man; KHA (Infinite Power and wisdom) is (also higher) Bra 
“He said, ‘I understand that Prána is Brahman; but I do not understand KA or 
KHA, : 
. . d = 
“They said,‘ That which is KA is indeed KHA: that which = TR z ei = 
They, therefore, taught him that the (lower) Brahman was Prana, 


Brahman was the All-luminous (Vig nu).” 


— LH o 


| 
| 
| 
| 
| 
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ELEVENTH KHANDA. 


After that the Gárhapatya Fire taught him, “Brahman is Vast, the World-G ude, the 
Destroyer and the Eternal, As subjective Antaryámin (He is) the SPIRIT who ig soon 
in the Solar Logos (by the illumined sage.) Heis the 'SUPREMEIAM) He indeed is 
the ‘SUPREME I AM. ” 

He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him. 

TWELFTH KHANDA. 


Then the Anváhárya Fire taught him, “ Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the‘ SUPREME I AM.” He indeed is 
the ‘ Supreme I am,’ ” 

He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him. 


THIRTEENTH KHANDA. 


Then the Ahavaniya Fire taught him, “Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency.'” (As Self, He is) the Spirit who is seen (by the illumined sage) 
in the Deva of lightning. He is the'lam. He indeed is the “Lam 

He who knowing him thus, meditates on Him, has his sins destroyed, becomes 8 
dweller of the world of God, obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing Him 
thus, meditates cn Him. 


FOURTEENTH KHANDA. 


Then they said, “ Friend Upakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the ‘I’ (the inner ruler of all souls) and 
that God is the ‘ Atman '(the All-pervading cosmic agent.) But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.) In time his teacher came 


‘back, and said to him “ Upakogala !” 


He answered “Lord.” The teacher said, “Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity)?” 
Upakosala said: “What (lower entity) can dare teach me, Sir? Men and asuras hide 
themselves before thee, The (presiding Devas of) these (fires). verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, &c.)” Upakosala 
spoke about the Fires before his teacher Th id, “ fri 

: riend, have 
PEO Ea @ teacher said, “What, my ’ 

a s answered, “This (repeating all that the Fires had told him.)” The 
teacher said, “ My friend, they have taught thee the knowledge about the World-suppor- 
ters, Sut I shall tell thee (the goal, the path and the method of meditation). As water 


does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus.” “ He 
said: “Lord, tell me.” Ho said then to him 


FIFTEENTH KHANDA. 
x ee cae ae person who is seen in the eye is the Self (called Vámana.) This is 
e Immortal, tl e Fearless. This is Brahman. Nothing clings to this. Because (such a 
Person resides in the eye) therefore, S ⁄ 


if any one dr it, ib rung 
away on both sides (and does not cling to the — pa U iter orwates onih 
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The wise call Him the'Samyadváma (the Most Beautiful) because all objects of 
beauty enter into Him. All beautiful objects enter into Him who knows Him thus, 

He verily is called Vimani (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (beings inferior to himself.) 

He is also Bhámani (the Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremo- 
nies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief Vayu) who 
is her Lord and beloved of God. | 

He leads them to Brahman. This isthe path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

These texts show that thereare many authorities to prove that the 
Grace of the Guru is the strongest element, in bringing about Mukti. 
“ But if this be so why should a man exert at all? The grace of the Guru 
is all-sufficient.”” One should, however, not fall into tbjs mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya deve parábhaktih) and that he should study and meditate (Srota- 
vyah, mantavyab) and the rest. All these are necessary for attaining 


perfection. Hence says a Smriti text :— 
FAIA ATAR A ATT ATA | 
aay SUR Hee ARA II 


The grace of the Guru is the strongest. There is nothing stronger than Ear still 
study, mediation and the rest must also be performed in order to accomplish that (elease.) 


Adhikarana XXII. 


It has been established that the fruit is obtained by worshipping 
the lord as qualified with attributes accompanied with the Grace of the 
teacher. Now the author reconciles those texts which are an apparent 
conflict with the statement above made. In the Gopála Tapani the sages 
asked Brahma, the lotus-born, about that being who is the object of adora- 
tion to all, from whom death is even afraid, etc. In reply to their question 
Brahma teaches that Sri Krigna possesses those all attributes and that 
the method of reaching Him is devotion to Him, which Brahmá teaches to 
the sages. In the Uttar Gopála Tapani he further says:— - 


sat rr aca SEE 
ie e NERT E area ! 


|] 
| 
| 
I 
| 
| 
$ 
: 
| 
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Since this is so, let him meditate on Him who is beyond Rajas with the idea “I am 
he,” “Iam Gopála.” He obtains Moksa, he gets the state of Brahman, he becomes a 
knower of Brahma. 


(Doubt.)—Here meditation with non-difference is apparently taught 
by the phrase “I am he.” Therefore arises the doubt. Is this meditation 
“Tam he” based upon the teaching that the supreme Self and the indi- 
vidual Self are identical in essence, or is it only a particular kind of 
meditation, a particular manifestation of devotion taught above and in 
which state the Bhakta identiñes himself with the object of his devotion ? 

(Párva-paksa.)—The opponent holds the view that the first alterna- 
tive is the right one, for the words of the Upanisad naturally lend them- 
selves to that view, and that Moksa is caused by meditating on the Great 
truth, that the individual Self is identical with the supreme Self. 

(Siddhánta.)—The view is set aside by the next sútra, where it will 
be shown that Soham is a form of Bhakti only, and is not to be taken 
literally. 

SUTRA III. 3. 46. 
RRA: NATURA Ú 3 (3 gA U 
qa Parva, of the former (e, devotion.) fiera: Vikalpah, an optional 


form. gata Prakaranat, on account of the subject matter. «arq Syat, there 


may be. fear Kriya, the acts of offering in púja. arma Manasavat, like the 
act of meditation. 


46. This “Soham” meditation is a form of the former 
(2.e.y it is a kind of Bhakti), because of the context, just like 
the mental forms of meditation and the physical acts (offer- 


ings in Pújá and the rest, are but modes of Bhakti)—407. 
COMMENTARY. 
This mental idea “Tam He” is an optional form, and nothing more 
than that, of the “ former,” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gopála Tapani, after 


describing meditation and japa of Sri Krisna, thus defines Bhakti or 
Bhajana : 


Bhajana or worship means Bhakti or devotion 
desire, or rather in-renouncing all desires of e 
this world or in the next: and in fixin 
true Naigkarmaya or Sannyisa, _ 

This Bhakti being mentioned in the previous portion of the Upanisad, 
and being also mentioned tn the concluding portion of it also (Sachchl- 
danand-aikarase bhaktiyoge tisthati) the middle portion “ Soham” cannot 
but refer to this Bhakti. Hence this text must be interpreted in con- 


sonance with the opening and the concluding portions. of the whole 


tothe Lord. It consists in having ne 
njoying the fruits of good work, either in 
g the mind'In That (Sri Krişna.) This is indeed 
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 Upanisad ; and when so interpreted, it is found tobe a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sútrakára illustrates this by an example, 
“ Kriyé-manasa-vat.” It is like acts of services and pûjâs, and mental 
meditation. As these acts of Pújá and meditation are but.modes of Bhakti, 
so also the cry of the devotee “I am He,” is also a particular mode of that 
very Bhakti previously taught. This mental condition “I am He” arises 
from the intensity of love, as well as from the extremity of fear. (As the 
Gopinis from the intensity of love cried out “I am Krisna.”) Or as a 
man attacked by a lion, from the extremity, of his fear says “lam the 
lion.” The sense, therefore, is this. In the Pûrva Tapani the question 
asked is “ Kah paramodevab, etc.,” Who is the highest God, etc.? The 
sages asked Brahma about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. Brahma being thus asked, replies by saying Sri 
Krisna is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi- 
tates on Sri Krisna, recites His mantra and worships him, becomes 
immortal, and by such Bhakti the man loses the fear of the world. ` On 
being so taught, the sages again asked Brahma what is the form in which 
Sri Krisna should be meditated, what is the particular mantra which 
should be recited, ‘and what was the mode of worshipping Him? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned Brahma teaches the form of Sri 
Krisna which the devotee must meditate upon in the verses beginning 
with “The cow-herd of the colour of cloud standing under the kalpa tree, 
etc.” Having thus described His form and essential nature together 
with His companions (the cow-herd, the cow-mates and the cow) Brahmá 
next describes the mantra that one must constantly recite in his japa, 
and then he says that the worship of Krişna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits; and snch 
fixing of the mind on the Lord is true Sannyása. In other words, 
Brahma teaches three things to the sages in answer to their three questions. 
(L) The form which must be meditated upon, (2) the Mantra which must 
be recited in the japa and (3) the most important of all; he gives the 
definition of Bhajana, as Bhakti in these memorable words :— 


ATA | 
Caram: certo ona ! 


a er Ce e M 
ene A Ok en ED SS 


EIA A a ra 


| 
| 
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Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire or rather in renouncing all desire of enjoying the fruits of good work, either in 


this world or in the next. And in fixing the mind in That (Sri Krisna.) This is indeed 
true Naiskafmya or Sannyasa. 


This defines Bhakti and describes its nature. After thus defining the nature of 
Bhakti, the Upanisad teaches the silent recitation of the Mantra with the syllable Om 


prefixed to it, and states that the result of such Japa is Mukti, in the shape of 
attaining Krigna. 


matara a sata MARA AA TH | 
TEATS CATHAY CURE WU | 


He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 


is shown by the Lord His own form; therefore let the person desiring Mukti recite it 
always. 


Note.—With the syllable Om, the mantra would become Om Klim Krisnéya, Om Gov- 
indáya, Om Gopijanavallabháya, Omsvaha Om. 


Having thus shown the result of this japa, the Upanisad goes on to 


say :— 
UG Iq goras add 
angg TARA RAT | 
“ I worship with the highest praise that one Govinda, whose form is existence, 


knowledge and bliss ; whose mantra consists of five words ; who is seated under the 
heavenly tree in Brindában, along with the Maruts.” 


Having thus shown that a man by meditating on Krisna gets 
knowledge and happiness, the first part of Gopála Tápani ends with the 
statement * Therefore Krisna is the highest God, let one meditate upon 


Him, let one recite His mantra, let one love Him, yea love Him. Om tat 
sat.” 


Thus an analysis of the whole of Gopála Púrva Tápani Upanigad 
shows that it begins with declaring that Krisna is the highest God, and 
ends with that declaration. The whole thesis of this Upanisad is to 
teach the greatness of Kyisna, and His worship, as the only means of 
getting Mukti. 

It does not show that the Jivas who have-to worship Krisna are 
identical with Him. An analysis of the second part (z. e., of) Gopála 
Uttara Tápani.(in which occurs the phrase “I am He”), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of Soham Asmi, I am He. We now proceed to analyse this Upanigad. 

Once the cow-maids of Brindaban asked Sri Krisna, Who was 
the fittest person whom they should feed with alms? Krigna replied 
that Durvásas was such a Person, who lived on the other side of the 
Yamuná. They ssked Him “ How are we to cross it?” Krigna said “ you 
will walk over it by saying to it, “Krisna is a celibate.’ The cow-maids 


e 





— 


sf —— < _ 





Bhágua.] III PADA, XXII ADHIKARANA, Sh. 46. 583 
St I i iii i—l— 


did so, and crossing the river, went to the hermitage of Durvasas, and pre 
sented all the delicious dainties that they had brought for Him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him “ How are we to return?” He said, “walk 
over the waters of the river saying that Durrásá is a fasting sage.” The 
cow-maids perplexed, making Radha their spokesman, enquired from him 
the meaning of these dark sayings—how Krisna was a celibate, and how 
Durvásas was a fasting sage. Then Durvasa explained to them the 
mystery of the Great Self of Sri Krisna, beginning with the following 
words :—‘‘ This verily is Sri Krişna, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.” He taught them, that 
Sri Krispa was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 
and that He is the eternal. beloved of such souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Krisna. And the sage tells them these, commencing 


with the following words :— 

“In the beginning was God Náráyana hlone, in Whom these worlds are interwoven. 
From the lotus of his heart arose Brahmá, the Creator of the world. Brahmá asked Him 
who is the highest and best of all avatáras with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is this 


avatára, the Brahman ? š 
To him replied the God Nfrfyana, “ As there are seven cities on the summit of the 


Meru hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Gopála, the manifested 
Brahman. This city is Madhura. | 

Then Náráyana describes this sacred Madhura, surrounded by various 
‘groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then he says, “ Sri Krisna dwells in this city, accom- 
panied by His three powers, and four glories (Balarama, Aniruddha, 
Pradyumna, and Rukmini) who represent the four létters of the syllable 
Aum. Then He adds :— 

a 
AT MUA AAA Pn 
Since He is so, salutation to Him, who is above Rajas. Leta IA: tha am 


He,” meditate “ I am Gopála.” sd pa yi fh 
This teaches a form of meditation—the meditation of unity between 


the worshipper and the worshipped, and shows that such prayer of was 
is also a cause of Mukti. Thus this teaching “.Soham, Gopaloham does 
not declare the absolute identity of the individual soul with the Supreme 
Self, but that a more reasonable interpretation of this text is that it teaches 
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| a particular kind of devotion, similar to those taughtin the preceding 
portions of this Upanisad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out “ I am He,” “lam Brahman.” All these expres- 
sions are occurrences of God-intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other Upanisads, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. Thisis possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like “Iam He,” are merely expressions of particular mental modes of the 
devotees, and they should be so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SUTRA III. 8. 47. 


ARMA NU 3131890 


wlaaurg Atidegat. on account of comparison. «Cha, and. 

47. And on account of comparison (made in the 
Gopála Uttara Tápani between the Lord and His Bhaktas, as 
that of a father and his sons, the human soul is not identi- 
cal with the Supreme Self) —408. 

COMMENTARY. 
In the same Upanisad (Gopála Uttara Tápani) the Lord addressing 


Brahma, says :— 
| UM <t TE glg AMT Vat TÀ: aE | 
an UI ae wet AA fira: I 


As thou art surrounded by Thy sons (Nárada and the rest, and art happy in their com- 
pany), as Rudra is surrounded by his hosts, as I am constantly accompanied by Sri, 80 
verily My Bhaktas are dear to me. 

This verse may also be translated thus :— 


: As Thou with Thy sons art dear to Me, as Rudra with His hosts is a constant object 
ee a of My solicitude, as Sriis ever impartible from Me, so is My devotee dear to Me. 
a This shows that as the lotus-born Brahma and the rest are accom- 
Se panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word “and ” implies that 
the next verse also should be cons | 


idered in this connection. 


REVS Sat q HHS maqfaq i 


=u A do “a 
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“ Let My beloved meditate constantly on the esoteric meaning of My 
form as described above, such as My crown is kutastha, etc. Thus he attains 
release, becomes free and I give myself to Him.” Thus this Upanisad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the Lord. Therefore expressions like “I am He,” “I 
am Gopála ” (Analhaq), “Iam the true” indicate that they are different 
modes of Bhakti. ‘Thus should be explained the “Soham” expressions 
found in other Upanisads like Rama Tapani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the Grace of the Guru. There can 
be no objection to this proposition. 





Cad 


Adhikarana XXIII. 


Vidya of meditation preceded by the study of Seriptures. 

The author now tries to show more clearly that the release is to 
be obtained by such Vidya. Expressions like “Knowing Him verily one 
goes beyond death,” ‘‘There is no other path to walk upon”—(Svet. 
Up. III. 8). Similarly, in Purúsa sukta, “knowing Him verily one be- 
comes immortal here.” Such expressions show that it is by knowledge 
that one gets immortality. 

(Doubt.)—Here arises the doubt, What is the direct cause of Mukti? 
Is it the performance of the ritualistic acts which lead to Mukti? Or is 
it the performance of such acts accompanied by Vidya as defined above? 
Or does it depend on Vidya alone, independently of Karma or ritualistic 
acts ? | 

(Párva-pakga.) —The Párvapaksin maintains that Mukti depends upon 


the due performance of the ritualistic Karmas, and he refers to the 


six aphorisms commencing with III. 4. 9-7. On the strength of these 


aphorisms, he maintains that Vidyá is secondary or rather it stands to 
Karma in a supplementary relation. The Púrvapaksio further says, 1f 
Karmas alone are not the cause of Mukti, then Karmas plus Vidyá lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi- 
tion that the combination of Vidyá and Karma is the cause of Mukti, he 


refers to the following sloka:— 


seran qara qar @ aa a | 
ada aña gal ater AAT? Il 
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As the birds move in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Jñána. 


The Pûrvapakşin further says that Mukti may depend upon Vidyá 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of Mukti js indeterminate. It may be Vidya, it may 
be Karma or it may be a combination of both. 

(Siddhénta.)—The following sútra refutes this view. 

SUTRA III. 8. 48. 


fra g aferatema ü 3 13 1981 


fear Vidya, the devotion accompanied by knowledge, ww Eva, indeed. 
g Tu, verily, undoubtedly. aq Tat, about. Aaaa Nirdháranat, being 
asserted. 
48. Vidyá alone is verily the cause of Mukti, because 
Scripture mentions it exclusively—-409. 


COMMENTARY. 


The word tuis used In the sútra in order to remove the doubt- 
Above raised. The Vidya alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidya. Why-do we say so? 
Because of the assertion in the Scriptures :--(Svet. Up. HI. 8.) awa 
iterate, By knowing Him alone one gets M ukti. 

In thé above, the particle eva “ alone ” indicates that the Vidyá and 
Vidya only leads to Mukti. By the word Vidya is meant here devotion 
preceded by knowledge. The word Viditvá of the above text, there- 
fore, means “ by being devoted to Him, having fully known His essence.” 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
of Brih. Up., Vijñáya prajñam kurvita “ after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as Vidya, and the 
Sentence means after knowing Him “let one practise devotion.” The 


Smriti also uses the word Vidya in both these senses of knowledge and 
devotion. Thus in the 8 


wise one with the shar 
dently means knowledge. 
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and not the Pandavas. Similarly, a Mimámsaka ina general way means 
one who knows the Mimáms3, whether it be the Púrvamimámsá of Jaimini, 
or the Uttara Mimamsa of Bádaráyana. In this generic sense a Vedántin 
knowing the Vedanta sftra is also a Mimámesaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma Mimâmså are only 
called Mimámsaka and not the Vedántins who study the Brahma Mimamsé. 

This Moksa, moreover, 18 brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next sútra :— 


SUTRA III. 3. 49. 


TAMA UR 13 1981 


atargq Darganat, it being seen in the scriptures. y Cha, and. 


49. And this Makti takes place by seeing the Lord 
—410. 


COMMENTARY. 
In the Mundaka Up. II. 2. 8, we read as follow :— 


Rad Equ agar | 
AU AA Hate AER RR ll ¿ ll 


The fetters of the Jiva are cut asunder, the ties of Lihgadeha and 
Prakriti are removed, (the effects of all) his works perish, when He is 
seen who is Supremely High : (or when the Supremely High looks at the 
Jiva.) 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word “seeing” is not used here in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this be so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action, Jaana 
and Karma. This objection is answered in the next sútra. 


SÚTRA III. 8. 50. 
IMT ü š 13 1 KON 
yi- Sruti-adi of the Vedas and others. qarang Baliyastvat, on 
) 


account of the stronger force. *ç Cha, and. #, Na, there is no. @rq:, Badhah, 
refutation. 
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50. The texts quoted by the Púrvapaksin are not 
competent to set aside the texts which declare that Mukti 
is by Vidyá alone, because the direct texts of the Sruti to- 
gether with those passages which are indicatory or which 
give some reason, are more powerful than the texts of the 
Púrvapaksin—411. 

COMMENTARY. 


By the two texts quoted by the Púrvapaksin, itis not possible 
to set aside the operation of the texts which declare that it is by Vidya 
alone that Mukti is obtained. (The two texts of the Púrvapaksin are 
given in sútra III. 3. 48.) Why do we say so? Because the texts of 
the Vedas are stronger in force than the Smyiti texts quoted by the 
Púrvapaksin. Such weaker texts cannot set aside the stronger texts of 
the Sruti. The Sruti uses the exclusive particle eva, (tam eva viditva) 
to indicate that it is by Viditva or Vidya alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word ‘eva’ in it. The word ‘adi’ in the 
sútra indicates that reason and characteristic marks are also in favour of 
Vidya being the cause of Mukti. The scriptures give characteristic marks 


or suggestions indicating that Vidya alone is efficacious. Thus the follow- 
ing text :— 


| sauce q ta sarana: | A PARA aR 

| ANY AA: y 

“The king Indra though He had offered one hundred Asvamedha 

| sacrifices, yet he was not satisfied with himself and approaching the ador- 
able Brahma, said to Him—-“ Neither by sacrificial works nor by riches, 

nor by any other means like these can one see the highest joy, there 

ee fore tell Thou unto me the great truth.” 


(This shows by suggestion that Vidya alone is efficacious and not 
Karma.) Another text says, Nasty akritah kritena, the eternal is never to 


a n 


x 

| Ea be obtained by the transient means. This gives the reason why Vidya 
= | nos is efficacious, Mukti is an akritah or non-manufactured or eternal 
E Se And, therefore, Karmas which are kritas or products cannot give 
ine Mukti. 


As regards the six sútras IJI. 4. 2-7, quoted by the P ûrvapak- 
sin, they do not represent the view of Bâdarâyana but of Jaimini; an 
the Sútrakára himself refutes the opinion of Jamini in his subsequent 
sútras beginning with III. 4. 8-14. 
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The word ‘cha’ in the sútra indicates that all those passages which 


express that Vidya destroys all Karmas must also be included here. 


The text quoted by the Púrvepaksin, namely, Tam vidya karmani “by 
Vidya and Karma conjointly Mukti is obtained” is explained by the Sútra- 


kâra in lII. 4. 11. 
Therefore, it is proved that Vidyá alone is the cause of Mukti. 


Adhikarana XXIV. 


Now the author shows that Mukti is to be obtained with the auxi- 

liary help of holy men. In the Tait. Up. I. 11. 2., it is said— 
aRar Aa 

Let the guest be a God to Thee. 

(Doubt.)—Is the worship of the holy men a cause of getting Mukti 
or not ?. | 
(Parva-paksa.)—The opponent's view is, What is the use of worship- 
ping the holy men when Mukti isto be obtained by the Grace of the 
Guru added to the worship of God? The good men or Sat are not means 


of Mukti. 
(Siddhdnta.)—This view is set aside in the next sútra. 


SOTRA III. 3. 51. 


AIR: WRVR UU 


HITA AMA: Anubandha-Adibhyah, from the corresponding injunction (to 
worship the great souls) and from others. 
51. From the express injunctions (for worshipping 


the great souls it follows that that also is an auxiliary to 
Mukti)—412. 


COMMENTARY. 

The word “ anubandha ” means the injunction about the worship 
of the «Great Ones. That is to say, worshipping them as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 
Sruti would not have said “ Worship the guest as a God,” Atithi devo 
bhava. The word “ guest" here means the Holy and the Great One. In 
the Bhágavata Purana also we find the same teaching given by Jadabha- 


rata to Rahúgana V. 12. 12. 
ER 
a GTA da EA AE UNA It 


— —U ee ir 
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This attainment of Mukti cannot be had without the service of the Great One 
without anointing one’s self with the dust of the feet of the holy ones) for this 
is not to be obtained by austerity, O Rahúgana!. Nor by sacrificial offerin 


gift of food or houses, nor by the study of the Vedas, 
fire or the Sun, ` 


The Lord has Himself said so to Uddhava in the same (XI. 12. 1-2): 
+ trrate at air a ated aed qa < | 


8 (lit. 

knowledge 
88, nor by 
nor by the worship of water, 


I am not constrained so much by the practices of Yoga or the study of Sánkhya, or 
by the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
devas, or recitation of secret mantras, or by visiting sacred pilgrimages, or by the rules 


| of restraint and religious observances ; so much as I am constrairsd by the company of 
| the Good which destroys all other evil co mpanionship. 


eee 2. ee 


Here the Lord, even after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsahga) is the -highest 
means of constraining God, namely, of reaching Him easily. Therefore, 


Satsahga is one of the secrets of sadhana or practice by which a man 
may reach God. 


The word “âdi,” “and the rest,” means that going to sacred pilgrim- 
ages and not abusing worshippers of Gods other than Hari, are also to be 


lš Included, in the meaning of the word Satsahga, as we find from the 
following Smritis :— | 


| DAM eNe AUTRE | sas 
| Sara Fe: quiro I (Bhagavata Purana. 
| Rara: ada: | 
| CUT ART kataa l| (Padma.) 

A person who sorves (tho 


the life-history of Vasudeva., 


| Masters) and has faith gets a taste for tho narrations of 
| ' Great, by visiting sacrod places 


This taste ig acquired, O Brahmanas! by serving the 
of pilgrimages. Hari should be worshipped alone as the 


Devas and Rulers of Devas. Nor must such a one look 
rahmá and Rudra, ete, 


Highest God, Supreme ovor all 
with contempt upon gods like B 


Note.—See Nárada Bhakti Sútra S. B. H., Vol. VII, p. 18 and 19. 

The Púrvapaksin Says, 1t is through the grace of God that one gets a 
Guru and the companionship of the Good ; therefore, why not say that the 
grace of God alone is the causo of Mukti. Even the good luck (Adrista) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 


Eod, 5 has been proved in the previous Sútra IT. 3. 39. Therefore, to a 
- imagine that the grace of the Guru and of the good men is also a cause 
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of Mukti is a redundancy, for when the grace of God is obtained, there 18, 
no necessity of any other person. 


To this objection we reply, it is perfectly right that God Himself 
is the cause of the grace shown by the Guru and the Great Ones stil] these 
persons must also be considered as causes, though mediate ones. This 
has been explained in Sútra II. 3. 40 and the rest. The fact is that the 
Lord Hari, who is a slave to His devotees, confers His power of granting 
grace to such persons ; therefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When aman has the good fortune of obtaining the grace of 
these Holy Ones, then the Lord also shows grace on such a person. Thus 


all texts are barmonised and conflict removed. | 
Note.—The following sútras of Nárada show the same :— 


But loye of God is possible on the abandonment of all sensible objects and af every 
attachment to them— 35. 


(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God—38. 


(That springs also) from listening to and singing of the virtues and attributes of 
the Great God in society—87. 


But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
other words, from the touch of divine compassion—$88. 


Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones is infallible in its operation—39, 

And companionship of the Great is gained by the grace of God alone—40. 

Because there is no distinction between Him and His man—41, 


Adhtkarana XXV. 


(Doubt.)—Now arises the doubt with regard to the text of the 
Chhánd. Up. III. 14. 1. | es 

WT AG RAAT: qaq:, TUT AURA Fear wala, ate: Ter wate 
Sma pata | 

Because a man ig a creature of faith, as iš his faith in this life, so will be his 

Condition in the next after death. So let him generate full faith (in the Lord.) E 

This worship of Brahman is of different modes, according as it is 
Pure worship of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. The question is, do these different modes of 
Meditation lead to the same fruit or are their results different? Is it the 
cause of the different perception of Brahman in Mukti, by the devotees 
who had come through different paths ? ee ag 

(Pirvapaksa.)—The Parvapaksin says, there is no PST in the 
Perception of Brahman, by the devotees, in Mukti. Though they ‘had come 
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by different paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through different direc- 
tions. Though they come by different roads, they see the same city. 
They do not see different cities, nferely because they had come through 
different roads. That their conception is uniform, is proved by the 
Sruti also. We have in tho Mundaka Up. (III. 1. 3.) that on attaining 
Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and Lord, as the Person from whom 
Brahmá comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidyá, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

(Siddhénta.)—This view is set aside in the next sútra, which shows 
that the vision of the Lord, obtained by. the devotees in Mukti, differs 
according to the paths on which théy have come up. 

SUTRA III. 3. 52. 


TAMALES ATHAU IRIAN 


qq Praja, cognition, perception. wey Antara, the other, the different. 
qaaa Prithaktvavat, according to the variety of, or the difference in. ze: 
Dristih, the direct seeing of Him, by the devotees. = Cha and. a% Tad, that. 
ama Uktam, is stated. : 


52. Like thé difference between the two sorts. of 
knowledge mentioned in Brihad. Up. IV. 4. 21, there 18 
difference in the perception of the Lord, by the different 
devotees, in the state of Mukti. And this has been expressly 
mentioned in the Chhándogya texts—413. 


COMMENTARY. 
In the sentence Vijñáya prajñám kúrvita (after knowing Him let 


` him practise wisdom, Brihad Up. 1V. 4. 21), we find two sorts of know- 


ledge, one called Vijñána or knowledge and the other is called Prajn& or 
wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures But the other called Prajñá or wisdom 
means devotion. ‘This differs from the first. for the one is a mere intellec- 
tual conception, the other isan intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are diferent 
kinds of intuitions also,—beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Chhánd. 
Up. mentined above; namely, there is a difference in the state of Mukti, 
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| 
according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him 
And that, after such vision, there comes final. Mukti. The Si 
spoken of in the Mundaka Up. consists in this, that all have the vision 
of the same Lord, though He appears in different aspects to different 
devotees. In other words, all see the Lord called Niranjana, free from 
all veils of Maya, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 


(Objectzon.)— Admitted that this is so, your argument is still faulty. 
| You say that without Vidyá or devotion, there is no vision of the Lord: 
| and without such vision, there is no final emancipation. Both these nee 
L, positions are untenable, because during the time of the manifestation of 
the -Lord on earth, as an Avatára, He is seen by persons who have no 
devotion ; and even after such seeing, all who see Him do not get Mukti. 
| All who saw Krisna or Ráma did not get Mukti. This objection is next 
f answered. 
SOTRA III. 8. 58. 


+ aae gaga R: UR N 


q Na, there is not (the power of liberating.) @rarara Samanyat, due to 
similarity. wq Api, even. 3quey: Upalabdheh, of the seeing, or perception. 
qu Mrityuvat, just as in the case of every kind of death. q Na, not. fg Hi, 
because. Ra-=amiA: Loka-apattih, the reaching to the other worlds. 


53. As death, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision of 
the Lord, obtained by every being (when the Lord incar- 


nates on earth as an Avatára) —414. 
COMMENTARY. 

The word “also” has the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As death, which is common to all, is not the cause 
of Mukti, though to the Jivanmukta, death means Mukti. But is then 
there no good result even in this ordinary seeing of the Lord, when He 
comes as an Avatára? Do those persons who see the Avatára get no fruit 
at all? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the Vidyádhara Sudarsana saw the Lord in 


a general way and got heaven, or just as the king Nirga also got heaven 
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by such seeing. If you say that getting heaven is Mukti, then the sûtra 
replies “Na hi,” not so. Getting of higher spheres is not Mukti. The 
Smriti is also to the same effect. In the Narayana Tantra, we also find 
the following :— x ú 
C | 

“From the ordinary perception of some one form, different celestial regions are 
reached, but final release comes from the perception to which he is specially entitled; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible.” 


The sense is this, the vision is of two sorts—the vision of the Lord 
as enveloped in Máyá, and vision free from such Maya. The first sort 
of vision arises when there is. great merit of Punyam. Through such 
vision a man reaches heavenly regions: but the second sort of vision, 
which is obtained only through theosophic knowledge or Brahma-Vidyé, 
the subtle body called the Linga deha ig destroyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of. intelli- 
gence and bliss, free from all Maya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this? Such persons get final Mukti, because their Linga 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Linga deha is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment sees the 
Lord, as the object of greatest endearment and love, and because he sees Him 
80, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Liga deha even is destroyed, and he sees the Lord 
in His true glory, with unclouded vision, full of love.) If this were not so, 


it would contradict many texts (declaring that love of God and not hatred 
of Him leads to Mukti.) ` : 


Adhikarana—X XVI. 


This seetion is commenced, in order to strengthen the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mundaka and Katha Up. we fina (Mund. TIT. 2. 3.) : — 


VTA STT RN A AA + a an | 
NO Wx a TA <a sera | 


This Self cannot be gained by dissertations (devoi by (mere keen) 
intellect, nor by much hearing, Yt is (devoid of devotion), nor by (m 


&ained only by hi hooses. To him 
this Self reveals His form. Y by him whom the Self choose 
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(Doubt.)—Here arises the doubt, does the beatific vision depend upon 


the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 


(Púárva-paksa.)—The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next sûtra. 


SOTRA III. 8. 54. 


RY = VE ana RESISTE LVN 

Ry Parena, by the statements immediately following. « Cha, and, TRI 
Sabdasya, of the word. ara Tadvidhyam, being in reference to it, having 
the same import, namely, denoting the attainableness of the Lord through 
Bhakti. gatara BhOyastvat, due to pre-eminence. q Tu, also. gaga]: Anu- 
bandhah, the corresponding injunctions : the exclusive mention. 


94. When read with the verse immediately following, 
the words here also denote the same. The exclusive men- 
tion of choice is because of its pre-eminence—415, 


(The words expressing that the Lord can be seen only by him whom He chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge.) The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 


COMMENTARY. 


The words of the above texts, though apparently meaning that Lord 
is to be obtained only by him whom the. Lord chooses, yet they really 
mean to teach that He is obtained through devotion, and this is shown by 
the next verse immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said :— 


THAT TA weit Aa Tagawa RRA! qasqa 
IY Rata aren ANA sera | 


This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by seriptures.` But the’ ise, who 
Strives after Him by those means (by rayana, manana, etc., coupled with Bhakti, while 
Praying always for grace) obtains Him and then for him (these become helpful.) To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through Vayu.) 


This shows that the methods or upáyas or seeing Brahman are 
Power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another sverse :—“ They control me by 


— —  — . 
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devotion as faithful wives control their husbands.” Similarly, in the Gita, 
(VIII. 22.) :— 


Gat E qz: WY ARA RATATAT | 
JARA Yate Ya AAAS TAR | 
He, the highest Spirit, O Partha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 
Similarly, in Katha Up. II. 23 and 24 :— 
AMAA AUNAR GAT A ARA A AAT NAA | 
THAT qu da arar seat AITA dq AA I 


The Atmá is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Âtmâ elects, by him is He obtained : for him this 
Atmá reveals His own nature. | 


aan gaara A aaa: | 
ALARMA AT TERRA ll 29 ll 


He who has ceased from evil deeds and is controlled (in ‘senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atmá through the knowledge (of Brahman.) 


Note.—This shows that gama, dama samádhána, &c., are also means of knowing the 
Lord : for His grace would naturally fall on such a person. 

This second verse of the Katha, immediately following the first, 
qualifies it, and shows that practices of devotion are not useless. It Jays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (1) cessation from evil deeds, (2) control 
of the senses, (3) concentration of thought, (4) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and tho Katha 
Upanisads, must be read with the immediately succeeding verses in each 
‘of these Upanisads; and when so read, it will appear, that the choice 
of the Lord is:not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice here means selection made by the Lord, owing to the devotion 0 
the elected, for thus can the two verses of this Upanisad be harmonised. 
Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And He does not 
elect any one who does not love Him, but only those who are His beloved; 
and who love Him in return. Those are the beloved of the Lord, who 
have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The Lard 
Himself has said so in the Gita, VII. 17 :— 


ant ert Rem RARA I 
Ber ft RRE < q fra I 


Of these, the wise constantly harmonised, worshipping the One, is the best ; 


Jam : 
tupremely dear to the wise, and he dear to Me dE 
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So also in the Kaivalya Up., verse 2, Brahmé says to Aévalayana :— 
Sraddhá-bhakti-dhyána yogád avehi, “ try to know Him by the combined 
practice of meditation, devotion and faith.” 


The texts like these show that the knowledge of Brahman is obtain- 
able by Bhakti. If this were not so, and if only those could know Him 
whom Brahman chose to reveal Himself, then the Lord would be. open 
to the charge of partiality and favouritism. 

If this is so, why does the text say “the Lord reveals Himself 
to those only whom He chooses so to reveal”? The answer to this 
is given in the last words of the Sútra, bhúyastvát tvanubandhah. The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that lead to Divine vision, and it is the greatest of such causes, and 
therefore, it is mentioned as the exclusive cause of the Divine vision. 
The gradation of causes is as follow: first comes keeping the company 
of the righteous and good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one's 
own Self and of the Divine or Supreme Self. Then comes Vairagyam 
or a total disgust for every thing of this world, and of the next ; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. ‘Thus choice comes as the last in this chain of causations, 
and hence the Sruti says “He only sees the Lord, whom the: Lord 


chooses to see.” 


Adhikarana XXVII. 

It has been determined before that the devotees, who worship the 
‘Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya Up. it is said that the Sárkaráksas worship 
Brahman in the stomach, that the Arunayas worship ‘Brahman in. the 
heart, etc. Here these words, stomach, heart, etc., give rise to doubt. 

(Doubt.)—Is Hari to be wotshipped in the stomach, heart, etc., 
or not ? wë 

7 
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(Párva-paksa.)—The Párvapaksin says, Brahman is not material, 

and so should not be worshipped as stomach, heart, ete. He does not 
manifest His glory in these tra 


nsitory objects, but He exists in the non- 


material highest ether, which is itself eternal, and in which the Lord 


is eternally manifested. 


(Siddhanta.) 


—This view is set aside in the next sútra. 


SUTRA III, 3. 55. 


CH MAA: WH WATT 03 13 | vw l 


Qa Eke, some. ATA: Atmanah, (the worship of and the meditation 
on) the Lord, RR Sarire, in the body, or in the heart, or in the Brahmanic 
hole. wq Bhavat, because He is (there,) 


59. Some Sakhins hold that the Atman (Visnu) should 


be meditated upon as various members of the body, because 
He exists there also—416. 


COMMENTARY. 


Some Sákhás hold the view that the worship of Visnu, the Supreme 


Self, should be done in the body, namely, in the stomach, heart and top 
of the head, etc. Why? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place, if honey is to be found in house-tree, 
why should one go to the hills in search of it. They mean to say, when 
the Lord ig so worshipped in stomach, ete., He being pleased with His 


devotees, must necessarily give them the highest region or Mukti. In 
the Bhé gavata Purana (X. 87.18) also it is said :— 


» a8 the easiest road of reaching 
O endless One! is Thy abode in the head, Those who 


thereto by Susumná from the heart, they never fall 
head is the Vaikuntha.) 


Thus in the Aitareya Aranyaka, Ok Zt a 
SES TET SUR, EG? Merce ments at 3 t, a 
we ARMAR aati era ass ao: 


“The Sárkaráksas Worship the stomach as Brahman 
the heart as Brahman, %o,” , 
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Adhikarana XXVIII. 


In the text of the Chhand. Up., TIL 14. 1, it has been said “as 
ig the faith of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 
shown in the Sfitra III. 3. 29. 


(Doubt.\—Now arises the doubt, does the man reach that particular 
aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon, or does he reach the Lord as possessing every quali- 
ty, over and above that so meditated upon? In other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and vice-versa ? 

(Pitrva-paksa.)—The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

(Siddhánta.) —This view is set aside in the next sútra. 


SOTRA III. 8. 56. 


TRA QUA ú + 13 UKE 


safata: Vyatirekah, difference. ag Tad, of the meditation. wm Bhava, 

of the qualities. wfaera Bhavitvat, because of the existence. q Na, not. g 
Tu, surely. aqateraa Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having 


other attributes than those with which He was meditated 
upon in life. It is like the realisation of the Lord, accord- 
ing to the nature of one's conception or knowledge—417. 

| COMMENTARY. 


The word “tu” is employed in order to remove the doubt. The 
sûtra declares that in release there is not perception of qualities other 
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than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord, the Lord appears to him ag 
possessing those qualities only. For in Heaven, one sees the Lord as 
baving those qualities only, with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their ‘Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
hot so meditated upon. And thus the above Sruti of the Chhánd. Up. is 
justified, for as is the-faith of the man in this life, so will be his realisa- 
tion in the next, otherwise this text would become invalid. 


In the next sútra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lord in his: different aspects, 


because the Lord so wills it. The illustration is taken from that of the 
Yajamápa and his officiating Ritviks or priests. 


SOTRA III. 8. 57. 


Rata A ware fe ARA ig 131 von 
` gg Aga, parts. paar: Avabaddhah, appointed to, connected with. g Tu, 


but. Na, not. .wrmrg Sakbasu, in all the Sakhas or branches. R Hi, because. 
ataaagq Prativedam, according to the Veda. 


57. But they are appointed (or restricted to) parti- 
cular parts, and not to all branches of a sacrifice, because 
of the Veda—418. 

Note.—Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particular office can- 


not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 


not follow the paths other than their own, in their devotion to the Lord. 
COMMENTARY, 

The Yajamána, when performin 
to perform it. Every one of these 
constitute the full sacrifice, 
particular part which he must 


8 a sacrifice, chooses several priests 
| Priests knows all the parts which 
But the Yajamana allots to each priest, the 
perform in sacrifice. Thus he binds them 


~ 
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down, as it were, by giving them particular names, such as :—“ I select 
you to do the part of the Adhvaryu priest, 1 choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udgatar priest in this 
sacrifice. And so on.” According to the particular office assigned by the 
Master to each of these priests, they are restricted to that: particular office. 
Thus, one elected to the office of the Hotar, though equally dexterous in 
performing the duties of other offices also, is yet confined to the work 
of the Hotar alone, and has no right to do the work of any other priest. 
That being so, he cannot perform all the other acts, taught in the various 
sákhás, because the parts are .egulated according to each Veda. Thus 
the Hotar performs his part with the verses of the Rig Veda, the Adhvar- 
yu with the sentences of the Yajur Veda, the Udgáta with Sáma Veda, - 
and the Brahma withthe Atharva Veda. Here the particular office which 
any priest has to fill, is determined by the will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office filled by the priest, is the nature of the fee also (Daksina) 
received by him. Similarly, it is the will of the Lord which determines 
the particular mode, in which particular Jivas must worship Him, whether 
they worship: Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and fear, worship- 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
js not so pleasing to the author, yet he tries to explain ìt. | 

SÚTRA III 8. 58. ` 


HARIAS: ü 3 1 4 | wS ll 


aaa Mantra-adivat, as in the case of Vedic verses and others. a 
Va, or. wfiy: Avirodhah, there is no contradiction. 
58 Or there is no conflict, as in the case of certain 


mantras and the rest—419. 
COMMENTARY. | 
The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the mantras of the Vedas.. As sometimes one and 
the same mantra is employed in many ceremonial acts, and as other man- 


tras are employed in two acts, while there are others which are contined 
the directions given in the ritual, so some 


t ly, according to 
O one act only, 8 d in one way only, others in several 


men are employed to worship the Lor 


{Govinda 


_  — 


= 
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ways. The word “adi,” “and the rest,” is employed in the sútra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers; in another it is the cause 
| of the tree shedding all its leaves; in one person it produces youth, in 
| another infancy and so on: so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and with whatever essentia] form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 


does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhikarana XXIX. 


Now we shall discuss the following texts of the Gopála Tapani :— 
| Eko’pi san bahudha yo’vabhati. Though one he who appears as many. 
| 


Ekam santam bahudha drigyamánam. Being one who is seen as 
many. Atha kasmád uchyate brahma. Why is he called Brahma? 


Like the Vaidurya gem (lapis lazuli) there exist many forms in the 
Lord. Though possessing all these, He is still one, though called by 
many names. Similarly, though the Lord has many qualities and has 
manifold modes of manifestation yet His essential attribute and form is 
one. | 

: (Doubt.)—Now arises the doubt. Should this manifoldness, taught in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not? The question arises, 
should a person meditate on the manifoldness (bahutva) of the Lord or 
not ? 

(Parva-paksa.)—This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of the 
Lord as appearing manifold (His Babutya attribute) should not be medi- 
tated upon in every upásaná, bec 
as has been explained in 
well combined in all 


— OS s. r s 


: : F (Siddhánta.) 





a — 
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SUTRA III. 8. 59, 


ya: asa aa fe aga 0 s gi w& U 


qa: Bhomnah, of the plentiful : the multiety, manifoldness ; infinity, que 
Kratuvat, as in the case of sacrifice. sawa Jyayastvam, pre-eminence, aat 
Tatha, thus. fg Hi, because. araf Dargayati, the scriptures show. 


59. The universality (bhûmâ) of the Lord must be 
meditated upon in every upâsanâ, because of its pre-emi- 
nence, like the Kratu sacrifice. The text also shows this— 
420. 

COMMENTARY, 


Plurality or manifoldness of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-existent with God, it must be thought upon in all medita- 
tions upon Him. As the Kratu like the Jyotigtoma sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is initiated 
Into it, and remains a sacrifice when the sacrificer has finished it by taking 
his final bath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them, similarly 
in all the attributes of the Lord appertaining to His essential nature, 
this quality of bahutva or much-ness is inherent and every attribute of 
the Lord has it. It must he meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord is infinitely great and manifold, 
thus bahutva or manifoldness runs through every attribute of the Lord; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diks& and ending with the final bath called Avabhritha. 
This is illustrated by the text of the scriptures also. The Sruti shows in 
the well-known Bhúmá passage of the Chhand. Up. that every attribute 
of the Lord has this quality of Bhúmá in it; for Bhûmå or much-ness is an 
invariable concomitant of every attribute belonging to the Lord. See 
Chhánd. Up. VII. 23. 1. :— 


àr Š aT aa Ye ar gara qe gen | 


“That which is Bhúmá that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that Bhima must be medi- 
tated upon everywhere, for without such meditation, the eternity of 
Karma could not be established. 


TA — ee oe 
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Adhikarana XXX. 


(Doubt.)—Now arises the doubt. Is meditation on these mauy forms 
of one nature or of different nature ? 
(Púrva-palksa.) —The object of meditation being the same in its 
essential nature, all meditations must be of one kind. 
(Siddhánta.) —This view is set aside in the next sútra. 
SUTRA III. 3. 60. 


aama URI ZI EON 


arar Nana, of different sorts. wez Sabda-adi, of the terms and others. 
Yara Bhedat, due to the variety. 


60. The meditation is separate and diverse for each 
form of the Lord, because of the difference of the words and 
the rest—421. 


jc nee = as ee + 


s 


COMMENTARY. 


In these forms the meditation is indeed of various kinds. In other 
words, it is different for every form. Why do wesay so? Because there 
is a difference of words, etc. Thus the meditation on Nrisimha is different 
from meditation on Sri Krisna, because the words Nrisimha and Krisna 
are different, because the mantras of Krisna and Nrisimha are different, 
because these forms are also different, and their ritual of worship is also 
different. So also we find in the Smyiti :— 

Sd Fat grea RRA Hara: | 
ATA AREA ARA It 


Keñava is worshipped in different modes, with different rituals, in the Krita, Treta 
 Dvápara and Kali ages. He assumes different colours, according to the Yuga, and has 
different forms and names. l 


Therefore, the ritual is not the same in meditating on the different forms of the 
Lord. The pájás are different. 


ee UI A. AAA aaa TA IA 


bes Adhtkarana. XX XI. 


| | It has been said above that meditations are of different sorts, 
| according to the mature of forms meditated upon, such as whether it is 
the form of Nrisimha, etc. | 
I 2 : ore arises the doubt, whether the worshipper of a parti- 
cular jorm, 8 ould combine with his worship the meditation on other 

forms also, or is such combination optional to him. 

(P úrva-pakga.) —There is no reason why meditation on all these 

forms should be optional. They must be combined 

(Siddhanta.) —The next sútra gets aside this view. 
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A ` ANA 
TaHeMSaT MSHA, ü 3 1 3 1689 Hl 
Pare: Vikalpah, there is an option, f.e., restriction to one particular 
form, which once chosen must be stuck to, aiae Avigista, not special, similar, 
the same. muera Phalatvat, because the fruit is...... 

61. There is option (to choose one form and stick 
to it), because there is no greater excellence of fruit obtain- 
ed by meditating on all—422. 

COMMENTARY. 


There is option in their meditation and pfija. There is no such 
latitude allowed that one should worship Nrisimha for some time, Rám- 
chandra for a few Gays after that, and Krisna then. One must make 
his option and stick to that particular form of upásaná and pájá, which 
| has been taught to him by his Guru, and which belongs to the order of 
| Good Men with whom he is brought up. For Guru and the Good 
| Company are tle environments in which the soul is placed by the Lord, 
| and he cannot change the particular mode taught to him. Why? Be- 
cause the fruit of all meditations is the same, namely, all worships lead 
to the realisation of Moksa. If perfection is obtained through one form of 
| pújá, what is the necessity of constantly changing the forms of paja? 
| Though in a previous sûtra it has already been mentioned that one must 
| follow one mode of worship, yet the same statement is made here again, 
| in order to show that the Ekántin Bhakta is the highest, and thus there 
is no tautology here. 
| 
| 


_ ————— —n r == 


Adhikarana XX XII. 


It has been mentioned just now, that necessary pújás, as those of 
Nrisimha and the rest, the fruit of which is Moksa or release, must be 
performed by the man, during the whole period of his life, for such is 
| the duty of Ekantins. These Nitya pûjâs must not be changed, but 
should ‘remain uniform throughout one’s whole life. But there are 
Kamya pújás or worships made with the object of gaining some parti- 
cular fruit, such as fame, victory, fortune, etc., and such modes of upasana 
of Brahman are taught in the Upanisads like the Brihad Aranyaka, ete. 
In the case of such Kámya püjás there arises the following doubt. 

(Doubt.)—Should the meditation on Brahman vary with the parti- 
cular desire to be gained, or must one pray to his tutelary Deity (Ista) 
alone for the acquisition of any particular object. 

8 
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(Piirva-paksa.)—The meditation must be of one particular form 
in order to obtain all desires: and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to 
another, so the worship of one form can confer all desires also. 
no option to change. 

(Siddhánta)—With regard to Kámva pújás, there is no such 
strict rule and more latitude is allowed. 

SUTRA III. 8. 62. 


` Sn es 
HAY IMRT AGAR AT TACAATATA MIR 
rar: Kamyah, aiming at objects of desire. gq Tu, but. agraria Yatha- 
kamam, according to one's liking.  agulaza Samuchchiyeran, may cumu- 


late. q Na, not. gr Va, or. gf Púrva, the former. g Hetu, reason. HAM 
Abhavat, on account of the absence of. 


62. Butin the case of Kámya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or he may worship 
even his Ista deity for getting it. Because there is absence 


here of the reason which existed in the case of the first— 
423. 


There is 


COMMENTARY, 


In Kamya. meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to Worship any form, orone form, from which he can gain 
his object. That is to say, a worshipper of Nrisimha may worship other 
forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship the Nrisimha form itself, even for the purposes of getting 
Kamya fruits. Why? Because the. reason of the last aphorism does 


not hold good here. As the fruits to be obtained are different here, 
different forms may be worshi 


long as there exists 
tions and pújás mu 
fruit more expeditio 
perform any other worshi 


lon of one particular form, but 
SS Ing some lower object, even then also he must 


ask his ` the j iti 
God for that object. He must never worship any lower deities 


— ——— 
—.. 


| 
| 
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in order to get any lower object, for Hari can give every object to His. 
worshipper. As says the Smriti :— 


ARTA QARAT IT ALAA ITON: | 
~ ° 
aaa arta ata get Ty 1 
The wise, broad-minded aspirant after release, must always worship the Highest 
Person alone, with the intense yoga of Bhakti, whether he desires nothing or desires every 


thing. 

Thus has been explained the meditation on the various forms of 
the Lord, with various mantras consisting of ten syllables, etc. All Kámya 
pújás may be performed either optionally or collectively. 

(See Gopála Parva Tapani for the various mantras deduced from the 18-syllabled 


mantra, Klim Krisnáya Gopijanavallabhiya Sváhi. The 10-syllabled mantra is Gopíjana-- - 


vallabbáya Sv4h3. This is the favourite mantra which Indra recites. The 16-sylla- 
bled mantra is Om namah Krisnáya Devakiputráya hum phat syáhá, «e, 


Adhikarana XXXIII. 


In the previous part there has been explained meditation on the 
spiritual attributes of the Lord. Now is commenced the topic teaching 
meditation on the various members of the body of the Lord. In the 
Gopála Parva Tapani Up. towards the end, Brahma says :— | 

“ I propitiate with highest praise that one Govinda whose form is 
existence, intelligence and bliss, whose: mantra consists of five words, 
who is seated always under the Kalpa tree in Brindábana and is sur- 
rounded by forty-nine Maruts.” (Then follow twelve versesof praise) 
reciting the various attributes, mostly bodily, of the Lord. 

SHA: AIHA AT AART: serat: | 
arta ARARA aa qes AL ll 
am fpasara Rpatwercaeaa | 

fra rara MARA aat <: N 9 N 
aa ARIAS AMARA | 
a iaa MRE AAT AA? II 2 lI 
aM RASANA AA: HADAS | 
AM: KASAMA HASTIAA AR: lI 2 ll 

qar TAT TIATATHISATS | 

TARREI AAAI AAT AA? Ul 9 II 


Kawa REMERA | 


| 
| 
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TRIANA FAM | 
AM UAT AGUA AAT =a: lI Il 
AR? WATT MEAT A | 
ESE il < 1 
Amga Maes IAEA | 
iaa Hed Brera AAT AA: 113 l 
sete TATA TAIT TAPA | 
mienya TEA AST TAT Il Lo ll 
Rea dara MARIA RATE | 
ARMAR A AE SAA Il RR II 
SUT HB UEC ATAU NAA | 
MARE Warde AT ART. ANT | RR l 
1. All hail to Him whose form is the universe, and who is the cause of the sustenance 


and dissolution of the universo : who is the Lord of the universe and who is the universe, 
hail, hail to Govinda ! 


2. All hail to Him whose form is Intelligence, and consists of highest Bliss ! Hail to 
Krisna, the Lord of Gopi, hail, hail to Govinda ! 

8, All hail to Him whose eyes are like lotus, who has a garland of lotus; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Lotus-born (Kamala)! 


4. All hail to Him whois adorned with the diadem of peacock feathers, to Rama of 
the unobstructed Intelligence ; hail to the Heart's delight of Ramá (Sri), hail, hail to 
Govinda ! 

5. All hail to the Destroyer of the brood of Kamsa, to the Slayer of Kesin and 
Chánura ; hail to the Adored one of the Bull-bannered Siva : hail to the Charioteer of 
Partha (Arjuna.) 

6. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the Kálindi (Jumna), hail to the Wearer of the 
dancing ear-rings | 

7. All hail to the Beloved of the cow-maids (of Brindábana), the Master-Dancer : 
hail to the Protector of His devotees, hail, hail to Lord Krisna! 

8, All hail to the.Destroyer of sin, to the Uplifter of the Govardhana, to the Ender 
of tho life of Putana, to the Killer of Trinávarta ! i ; 

` 9. All hail to the Partless, to the Delusion-less, to the Pure, the Enemy of the impure» 
to the Secondless, to the Great, hail, hail to Lord Krisna ! 
10. Be gracious, O Supreme Bliss ! be gracious, O Supreme Lord! Save ne, O 
me, bitten by the serpent of Desire and Digeasc. A 
11. O Sri Krigna! O Beloved of Rukminî ! O Stealer ot the hearts of the cow-maids 
O World Teacher ! save me from being drowned in the ocean of Samsara (world). 
12, O Kesava! O Remover of pain! O Náráyana! O Janardana ! O Goyjnda 10 








I 
Master : 


` Supreme Bliss! O Madhava ! save me, 


In the above verses, the various members of the body of the Lord 
are described as having certain attributes; such as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiling .and sounding 
a flute, His head is adorned with a crown of peacock feathers, His 
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movements are slow and dignified, His intelligence is uninterrupted, and 
He is an expert in singing and dancing. 
(Doubt.)—Here arises the doubt, are these attributes of snfiling face, 
ompassionate gaze, etc., to be Separately meditated upon or not? 
(Púrva-paksa.)—They should not be meditated upon separately, 
because there is no higher reward in such meditation, and because the 
highest end of iman (namely, Mukti) is obtained by meditating on the 
universal attributes of the Lord, such as His omniscience, omnipotence 


and the rest; and so the charms of His personal. appearance, costume, 


gestures, movements, etc., need not be meditated upon. 
(Siddhánta.) —This view is set aside in the next sútra. 


SOTRA III. 3. 68. 


has 
ARI AAA: 0 3 13 183 N 
3 Angesu, in the limbs of the Lord. aura Yathagraya, according to 
the fitness of the place, or the Nmb. rq: Bhavah, the assuming of the mood, 


the meditation on the aspects. 
63. Meditation appropriate to each member of the 
body should also be performed—424. 
l COMMENTARY. 

In the various members, such as the mouth, the eyes, etc., the quali- 
ties and gestures appropriate to them, must be thought of or meditated 
upon The particular member, described as having a particular quality, 
must always be meditated upon with that quality. In forming the mental 
image of the Lord, tle face must be thought of as smiling and speaking 


sweet words; the eyes as having a compassionate and benevolent gaze, 
and so on. 
SUTRA III. 3, 64. 


RÈ 13131480 
rae: Sistaih, by those who are taught. * Cha, and. 
64. And because Brahmá ‘taught such meditation to 
His disciples in the Gopála Tapani Upanisad—425. 
COMMENTARY. 
At the end of His verses of praise in the Gopála Parva Tapani, 
Brahma says “ with these verses I praise and worship the Lord ” = š 
Y <qRrirererurarir | à qe aa way’ we UA: dE 
aaa” gf < rara ia: | 


“I propitiato even now Krigna, with these:verses. You also follow my advice, and 
as 1 always recite the five-worded mantra, so you also reciting that five-worded mantra 


m - — = 


a 


——— es 


| 
| 
l 
i 
f 
| 
| 
| 
| 
l 
| 
| 
Í 
l| 
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and meditating on Sri Krigna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths.” 


Thus said Brahma to the sages. 


Thus Brahma Himself teaches the sages to meditate on the attributes 
of the various members of the Lord’s body. Therefore, the personal 
charms of the Lord must also be meditated upon. 


(Objection.)—In the Chhánd. Up., 1. 6. 7., only the compassionate 
gaze of the Lord is described, no other members are specified therein :— 


qa aa wares dera aan ama < qq AA TNA 
stra RAR w Š aaa MR a qr AR O 
His two eyes are like fresh lotus. His (mystic) name is Ut gq for he has rison 
(udita) above all sins. He also, who knows this, rises verily above all sins: 


This description of the Chhand. Up. is defective, because. it men- 
tions only the eyes of the Lord, and is silent upon other parts. The 
objection so raised is answered in the next sútra. 


SOTRA III. 3. 65. 


ARTETA u š 13 1 uu 


amga Samaharat, on account of expressing collectively ; all-comprehen- 
sive, 


65. (There is no discrepancy in the statement ol the 
Chhánd. Up.) because the description there (is collective and) 


all-comprehensive, (meant to include other members also)— 
426. 


COMMENTARY, 

The word Na, “Not”? isto be drawn into this sútra from UI. 3. 67. 
namely, from the third sútra from this. It is to be read not only in this 
sútra, but in the next also. Since the description of other members of 
the body of the Lord must be supposed to have been described in 8 single 
description of the eyes in the Ohhand. Up., there is no defectivenes® 10 
that Upanirad. The compassionate gaze mentioned in this Chhand. Up. 
is illustrative of all the other attributes, such as, sweet speaking, etc. 
kindly look is an all-comprehensive attribute, including the rest. 

In the next sútra, the Púrvapakgin raises an objection to the effect, 
why should a particular member be thought of with a particular attribute, 
and why not every member be imagined as having every attribute. 


ae next sutra, therefore, is a Párvapaksa sútra, and will be refuted 
ater on. AN 5 : 


> 





A AA A a 
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SUTRA III. 3. 66. 


a 
JUANMA l a 1 RL ee N 
au Guna, of the qualities. quqa Sadharanaya, about the common-ness, 


a: Sruteh, from the statement of the Vedas. @ Cha, and. It includes the 
combination of all gunas, 


66. (Every member of the Lord’s body must be medi- 
tated upon as possessing the attribute of the other member), 
because of the text which says that there isa common-ness of 


attributes, (with regard to the members of the Lord’s body) 
— 427. 


COMMENTARY. 


The texts like ` everywhere Tuar hath hands and feet, etc.'—-(Gîtâ, 
XII. 14.) show that every member of the body of the Lord can discharge . 
the function of every other member. So every member may be meditated 
upon with the attribute of any other member. (Such as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
whole universe.) The Smriti texts, like the following, .also declare that 
every member of the body of the Lord has the power of discharging all 
the functions of all the senses :— 


ART TIT AA | 
qafa utter neata dar Hater N 


Whose every member of the body possesses the function of all the senses such as 
seeing, drinking, hearing, moving, holding, etc. 


Therefore, there is no restrictive rule that any particular member of 
tlie Lord’s body should be meditated upon with any particular attribute. 
The word “ cha” indicates that all gunas may also be so included. 

(Stddhanta.)—'The objection raised in this sútra is answered in the 
next. 

SUTRA III. 8. 67. 


e 213 1 69 N 


A Na, not. ar Va, rather, surely, only. «qu Tat, their. era Sahabhava, 
about being together. aga: Agruteh, there being no declaration of this Sruti. 


67. Itis not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other members)—428. 
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COMMENTARY. 

The force of vá in the sútra is to indicate exclusion. The univer 
sality of attributes must not be meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. ‘Therefore, qualities be- 
longing to other members not being described with regard to any parti- 
cular member, must not be meditated upon when meditating on tha 
particular member, The text like “every part of His body is a hand, 
every part a foot and eye and ear, etc.” only declare the omnipotence of 
the Lord, and that all the powers of the Lord exist in every portion of 
His body. It is not meant to teach incongruous meditation. 

SITRA IIT, 3. 68. 


Eu U3 13 (ë= N 


adara Darganat, because it is so seen in the world. = Cha, and. 
68. And because it is so seen (and it is more natural 
meditating in this way)—429. 
COMMENTARY. 
It is more natural to think that the eyes see, ears hear, hands grasp, 
and goon. (It is not natural to conceive that the eyes are hearing, the 
ears are seeing and the feet are talking. Though in the case of the Lord 


all these things are possible, yet there need not be any unnatural medi- 
tation even in the case of the Lord.) 


—  . ŘŮĖ 








a a B 
OF — je 
> ` 


FouRTH Papa. 
Adhtkarana I. 


Ser retraite rara 
In the temple of faith, carpeted with good conduct and good thoughts, adorned with 
the throne of knowledge, produced by Vairágya, surrounded by the rampart of religion, 
behold there shines this Divine Goddess called Vidyá, the best beloved of Vignu and the 
giver of all desires. 

In the previous páda, Vidyá and her concomitants appertaining to 
Brahman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be shown, that Vidyá is 
independent of Karman; and that the latter is subordinate to her,-and 
that the followers of Vidya are of three kinds and soon. According to 
the difference of determination (Kratu), the seekers of Vidya are of three 
sorts. The first kind is called Sanistha, namely, those who discharge with 
faith, the duties of their stage of life (ágrama) and class (varna) with the 
desire of seeing the varieties of different worlds (such as those belonging to 
Indra and other higher Devas). The second class is called Parinisthitas. 
They also perform, with equal devotion and faith, the duties of their 
varna and ádrama ; not with the object of going «o the different worlds 
In Orden to see the wonderful working of the Lord therein, but merely for 
the sake of the society in which they live, and to uphold its traditions, and 
to maintain its continuity. Both. these classes of devotees belong to the 
order of householders. The third class are called Nirapeksahs or Sannyá- 
sis. Their minds have been purified by truth, austerity, prayers, etc., 
performed in their past life; and hence in the present life, they do not 
belong to any order (ásrama). Such are those who are totally indifferent ` 


to-worldly life. Thus devotees of Vidya are classified into these three ` 


divisions. ee 
The author first establishes the independence of Vidyá from Karman 


or formal religion. | | 
‘(Visaya.)—We find in the Upanisads texts like the following :— 


adi Arnaf, (Chh. Up. VII. 1. 3). 
Sagra qu (Taitt. Up. 1. 1. 1). 


“The knower of Atman TORSON over all griefs.” “The knower of Brahman obtains 


the highest.” 
9 
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So also in the Katha Up., II. 16 :— 

| TAT wama re ar AR Tea <a | 

| “Knowing this Aksara verily one obtains whatever he desires,” 

| (Doubt.)—Here arises the doubt. Is Vidyá the cause of release alone ? 
Or of heavenly worlds also ? 

| (Pdrva-pakga.)—The wise, free from all desires, do not wish for 
| heaven-worlds, and consequgntly Vidyá is the cause of release alone. 

| (Stddhánta.) —In the next sútra it will be shown that through Vidya 
| One can get Swarga also, if he so desires. 


| SUTRA III. 4, 1, 
| 


| SAMA: TRA A RT: RARA 


ga-od: Purusa-arthah, the object of man’s attainment, a man’s benefit, 
1.£, knowledge of God. w: Atah, from this, from this Vidya, wearg Sabdat, 
because the scriptures state so, gía Iti, so. «muaa: Badarayanah, Badara- 
yana holds. f 


1. Bádaráyana holds the view that from this Vidy3, a 
man obtains all the objects of his desire, because there are 
words to that effect in the Scriptures—430, 


COMMENTARY. 


All the objects of mara desire, namely, 


Dharma (religious merit), 
Artha (worldly prosperity), Kama (enjoyment), Moksa (release), are obtained 
from this Vidyá alone. 


This is the view of Bádaráyana. Why? Sabdat. 
Because of the word. Because of the texts like those quoted above, which 
show that through Vidya (Yo yad ichchhati tasya tat) whatever one desires 
that he gets. The Lord Hari, being pleased with the devotion (Vidya) of 
His Bhaktas, gives even his ownself to his devotees. Like Kardama or 
others, though having desire for other fruits, the Lord gives them that 
fruit, on account of Vidya alone, which serves the same purpose as if it was 
a formal religious karma. : 


Here Jaimini comes forward with his following objections. 





Adhikarana II. 


SUTRA IL 4, 2. a 
*rqereesrdardt TUTARA HAG: y 318120 
UAT Sesatvat, becaus o. 


de use of the remaining of the Karma, f.e., the per- 
See of the duties. SE Purusa, about a man. -adare: Arthavadab, an 
arthavada. ww Yatha, as Y An E : Iti, so. 
eee : ‘ yesu, in the case of others. fy lt, 
Am: Jaiminib, Jaimini holds, o 
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$$ E 


2. On account of Vidyá standing in the supplement- 
ary relation to Karma, the statements as to the fruits of Vidya 
are glorificatory only, regarding the person performing 
Karma. They are like other glorificatory passages. This 
is the opinion of Jaimini—431. 

COMMENTARY. 

The Jiva himself enters on the performance of Karmas in the shape 
of worshipping the Lord, as taught by the Lord, after he has understood 
the essential nature of Visnu, the object of worship ; and of His individual 
self, the worshipper. Through these works he becomes purified of all sins, 
and obtains the fruits in the shape of Swarga or Moksa, the enjoyment of 
heavenly pleasures or the attainment of release, through the unseen prin- 
ciple called Adrista. Vidyá being, therefore, subordinate to Karma, 
standing to it jn the relation of a complement, the fruits mentioned 
regarding the results of Vidya in the Scriptures are to be considered as 
mere descriptive passages, glorifying Karma, and showing its relation to 
Puruga. Such texts, therefore, which teach special results of Vidya, are 
mere arthavádas, like other arthavádas relating to the substance, (dravya), 
or to the purification of the substance (samskára) or to subordinate acts 
themselves (Karma.) These arthavádas or glorificatory passages are not to 
be taken in their literal sense. Jaimini in his sútras (1V. 3. 1) thus pro- 
pounds this doctrine. 

Dravya-samskára-karragu parártbatvát phaladrutir arthavadah syát, 
IV. 3. 1. 


Because materials, the operations performed upon them, and subordinate acts, subserve 
other acts, the description of a fruit in connection with any of them is a mere arthaváda 
or glorification. : 

Note.—In performing a sacrifice materials are used, their purpose being described. 
The sacrificial materials are operated u,.n, and the purpose or the fruit of this is 
described. Subordinate acts are performed in the course of a sacrifice—a main act; and 
their fruit is also described. The descriptions of such fruits are mere restatements i 
because the materials, the way in which they are operated upon, and subordinate 
acts subserve thé main act. 

Thus, the following are arthavádas relating to sacrificial materials. “He whose sacri-- 
ficial ladle is made of the wood of Acacia cutechu takes for his offerings the juice of metres, 
His offerings are juicy. He, whose sacrificial ladle (Juhu) is made of the wood of Butea 
Frondosa, never hears bad tidings. He, whose sacrificial ladle (Upabhrit) is made of the 
wood of Ficus Religiosa, secures fruit by means of knowledge. He, whose sacrificial vessel 
for clarified butter is made of the wood of Vaikankata—his offerings are stable then he ob- 
tains children. These are the forms of a sacrificial ladle (Srucha.) He, who has a ladle of 
this form, obtains cattle of this kind, and his children are not born ugly.”—Taittiriya 


Samhitá, III. 5. 7. 8.) E 
The following extracts show the glorifications.or Samskára. 


A 





7 


pr 
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He covers the eye of his enemies by means of that collyrium which 
he puts in his eyes (Ibid. VI. 1.]. 5.) “He cleans his teeth. He gets his 
“beard and head shaved. He gets his nails pared. The hair on the head 
“ and the beard, being dead skin, are unfit for sacrifice. Then removing 
“this dead skin unfit for sacrifice and being qualified to perfom it, he 
“begins it. He bathes.” (Ibid, VI. 1.1.2.) The following extract shows 
glorification of Karma :—" When he makes the offerings called Prayaja 
and Anuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrificer to overcome his enemies.” —(Ibid, 11. 6. 1. 5). 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control or conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following :— 

MAAR AAA Tr AEREA AeA 
JA A aaa aaa waka aaa 
TANIA la: a aad qdo Saad A a 
Galata A s YAA MR 


“One should learn the Veda in the family of his teachers and making presents-to his 
Guru, according to law, and doing his works fully, one should revurn home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacrifices. He verily thus passing his life attains on death the world 


of Brahman and never returns therefrom,. never r:.urns therefrom."—(Chhánd. Up. VIII 
15. 1.) 


So also in. the Visnu Purana, IM. 8. 9, we find :—(See II. 4. 35. 
below) :— i | 
UMATA qaqa qc: YAA | 
TAT Ara qq ATTICA li 


“Vignu, the highest Person, should be wershipped by a man whois devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 


satisfaction.” 


These passages show that Karma or pûjâ of the Lord is a lifelong . 


duty, and should never be renounced. Karma being thus the main duty 
of humanity, all passages describing the fruits of Vidya must be: under- 
stood as glorificatory only in the sense that Vidyá only fits a man lo 
perform these works better and hence it is subordinate to Karma. There 
are other passages like those quoted above, showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must he explained as applying to blind and cripple, and such 
like persons, who are not entitled by law to perform pûjâs and sacrifices: 
For such persons renunciation is the best means of reaching heaven. 


e a 
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The next sútra gives another reason for holding that the knowledge 
of the Self is a subordinate member ot Karma or Paja. 


SUTRA III. 4. 3. 


> | 
AMINA NU RAR 1 l 
WANA Achara-darganat, such conduct being seen. 


3. Because the practice of the best of the wise men 
shows that Vidya is subordinate to Karma—432. 


COMMENTARY. 


The following texts show that great men like Janaka and the rest, 
used to perform sacrifices, though they had acquired Atma Vidya. For 
example, Janaka is described in Brih. Up., III. 1.1 as performing a 
sacrifice :— 


x > = `~ 
š I| TART ARR agana ARAN aa RA ma nA- 
AAT AIRE g TART A ARa aqa s: faat anaqa- 
AAA A E g NAL, AMAAN FAM TA AT TARN: ARA TA: I 
“Janaka Vaideha (the king of the Videhas) sacrificed with a sacrifice at which many 
presents were offered to the priests of (the Asyamedha.) Bráhmanas of the Kurus and 
the Pañchálas had come thither, and Janaka Vaideha wished to know, which of those 
Bráhmanas was the best read. So he enclosed a thousand cows and ten padas (of gold) 
were fastened to each pair of horns.” 


Similarly in the Chhánd. Up., we find: Asvapati, the king of the 
Kekaya, performing sacrifices, though he was a master of Brahma Vidyá 
and taught Brálmanas, who had gone to him to learn the Brahma Vidy& 
(Chhánd. Up., V. 11. 5.) 

MAT E AAA: TUN HLIART E E A: AA sara aa 
Saal ma + HAY a AAA maca ad at Hat RRA 
a anasaka aane wean A CERA dE TENA 
Teg A AMIA Cle Il 4 li 


“When they arrived, the King caused proper honors to bo paid to each of them 
separately. In the morning, after leaving his bed, he said to them: (What makes you 
come here? Are you troubled by bad men? But there are no such people in this 
land.) In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no illiterate 
person, no adulterer, much less an adulteress. (Bat if you have come Wwiget wealth, 
then stay for) I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, as much 
wealth as I give to each Ritvij priest. Sostay here please.” 


This shows that the best among thelearned and wise men of old 
used to perform Karma, in spite of their possessing the knowledge of the 
Self. Had mere knowledge been sufficient for acquiring the final end 
of man, namely Release, they would not have exerted themselves uselessly 
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in the performance of Karma. They would have acted on the maxim 
“when honey is to be found in the tree of one’s own court-yard, why 
should one go in search of it to difficult places like mountains ?” 

SUTRA III. 4. 4. 


ag: 1312120 


aq, Tat, about that. Wẹ: Sruteh, there being a direct scriptural state- 
ment. 


4. Because of the scriptural statement that Vidya is 


a subordinate member of Karma—433. 
COMMENTARY. 
Inthe Chhánd. Up., there is a direct statement to the effect that 
Vidya is subordinate to Karma (I. 1. 8.) 


ATA Heat gas Az war a ag arat q fa ara a aga 
frat AUR RA ata Sisa uaa dara 
wate y 


“By the command of that Full and Supremely High Lord called Om, perform ye 
both His worship, whether ye understand Him thus or ye do not.” À ! 

“But the knowledge and ignorance are different (and opposed to each other). 
The man who worships the Lord, with knowledge, faith and propriety (to the utmost 
of his capacity) verily, his worship alone is conducive to endless reward, (not so the 
Worship of the ignorant, whose reward is limited.) This is the full explanation of this. 
Ever-present Imperishable Om." 


In the above the word Vidyayá (with Vidya) shows that Vidyá 1s 
only a subordinate member of Karma, because it is used in the instru- 
mental case, and aa instrumental case always denotes something secondary, 
Just as the words sraddhaya and Upanisada. 


SUTRA III. 4. 5. 


SAAT ü 3 1k 1 v W 
AA AAA Sam-anu-arambhanat, on account of their taking hold to- 
gether or being together. | 
5. Because the Upanisad also declares that both 
Vidya and Karma take hold of the man after death, and 
carry him to heavenly regions; therefore, Vidya is not 10- 
dependent of Karma—434., | 
| COMMENTARY. ' 
In the Brihad. Up., 1V. 4. 2. we find that when a man dies, his 
Vidya and his Karma take hold of him and carry him forward :— 
2 AENA SA MU RR < Perea wate a Taa- 
aa q fran Macaca TA A | | 


4 ` ay ~ 2 
Sea sub 
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“ And when he thus departs, life (the chief prána) departs after him, and when life 
thus departs, all the other vital spirits (pránas) depart after it. He is conscious, and 
being conscious he follows and departs. 


“ Then both his knowledge and his work take hold of him, and his'acquaintance with 
former things ” 


This shows that Vidyá and Karma both co-operate in producing the 
results, and, therefore, Vidyá is subordinate to Karma. 


SUTRA III 4. 6. 


SEGUN NRT 9 16 W 
agaa: Tad-vatah, of such a one. fF#qraqmq Vidhanat, there being an injunc- 
tion. : 

6. Because there is the command that a person hav- 
ing Vidyá must be appointed to perform Karma, therefore 
Vidya is subordinate to Karma—435. 

COMMENTARY. 
In the Tait. Samhitá we find :— 
Q . 
AN sar zsTQrarqrerarssq THA | 
He chooses as His Brahma priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 


This shows that performance of the sacrifices requires Brahma 
Jñána.- Otherwise the Sruti would not have insisted upon the condition 
that the Brahmá priest must be a Brahmajña. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 


man to become a priest. 
| SUTRA III. 4. 7. 


FRA UR 121090 
faata Niyamat, there being a rule. «q Cha, and. 

7. Because there is the restrictive rule, that Karma 
should be performed throughout one's whole life, therefore, 
Vidya is subordinate to Karma—436. 

COMMENTARY. 
In the Tdávásya Up., verse 2, we find :— 
shaq de A ARAS AA 
q a ara < sà Rad aT I RN 


Performing works even here, let a man live his allotted hundred years; thus is it ` 
right for thee, not otherwise than this; karma wi1l not bind that man, 
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This rule lays down an injunction of lifelong performance of 
karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts, —(some insisting upon the perfor- 
mance of karmas, others enjoining their abandonment)—can be reconciled 
by thé view that the performance of karma is optional for one who 
has got knowledge of the Self. But this view also is set aside by the 
above Sruti. The texts, therefore, which teach the abandonment of 
karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced in the 
scriptures. Thus in the Taitt. Brâhmana we have :— 


He who stops sacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, karma must always be performed even by 
the wise. 

Thus Vidya being complementary to karma, is ñot independent 
in its action in producing the fruit. In other words, Vidyá alone cannot 
produce Release. 

In the preceding six sútras, Jaimini has advanced his reason for 
maintaining that Vidy& is subordinate to karma. All these sútras form 
the púrva-paksa. The author now advances his reasons for differing 
from Jaimini. 


Adhikarana ITI. 


SOTRA III. 4. 8. 


MUTA Aa UZ 19 N 
afa Adhika, more, different. squa Upadegat, owing to the teach- 
ing about. q Tu, but. aeania Badarayanasya, of Badarayana. Wa 
Evam, thus. ag Tad, about that, aura Darganat, because of the Sastric 
text. 

8. Vidya is greater than karma, for such is the teach- 
ing of Badarayana, and because such is to be seen in the 
seriptures—437.. 

COMMENTARY, 

The word “tu” (but) sets aside the púrvapaksa. It must be under- 
stood that vidyá is greater than karma, because all karmas are performed 
in order to acquire vidya ; and vidyá ig the principal, and karma is sub- 

ordinate to it. Why? Because such is the teaching of Bádaráyana- 
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Nor is his teaching without authority, because we see Scriptural texts 
as authority for the same. Tor example, in Brihad. Up., IV. 4. 22., we 
read :— 


qaq gas wen feat awa araq AAA AA 
rar naa cata sar Sa: ña qara < |! 


Bráhmanás seek to know him by the study of the Veda, by sacrifice. by gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes. 


The above texts show thai vidyá is the result of karma; and they 


- enjoin karma not for its own sake, but because karmas lead to vidyá. 


When once the vidya arises by the strenuous performance of karmas, 
then these karmas themselves are abandoned, because no longer necessary, 
after the vidyá has been obtained; and because it is a well-known fact 
that the end is greater than the means. When once the end is accom- 
plished, the means become no longer necessary. 

It has been said that excellent men possessing Brahma-vidyá have 
been seen performing karmas, men like King Janaka and Asvapati—and 
that, therefore, vidyá is complementary to karma. This argument is 
next being refuted in the following sûtra. 

SUTRA III. 4. 9. 


ga g WAN a 19418 


geam, Tulyam, the same, similar, equal. g Tu, but, or entirely. ataq, 
Darganam, the Sastric texts. | | pi 

9. But there is equal authority against the view 

that Vidyâ is subordinate to karma in the lives of other 


eminent men—438. 
COMMENTARY. 

The word “tu” is used in order to remove the idea that vidyá is 
subordinate to karma. There is equal authority in the scriptures for the 
proposition that vidyá is not subordinate to karma.’ Thus there are 
scriptural passages, such as “knowing this the righis descended from 
Kavasa said: “For what purpose should we study the Vedas, for what 
purpose should we sacrifice? Knowing this indeed the Ancient ones 
did not offer the Agnihotra,” and “when Bráhmanás kuow that Self and 
have risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants.”—(Bri. Up. III. 5.) ? Se 

Thus the sages called Kávageyás did not care for karmas, nor did 
Yajfiavalkya, who abandoning all karmas, went to forest. Thus we find 

10 


| 622 VEDÅNTA-SÛTRAS. III ADHYÁYA. (Govinda 
a a a ws 
examples of eminent men devoted to vidya, renouncing all ceremonial 
i karmas. Therefore, scriptural texts are not all one-sided in fayour of 
| karmas, but there are texts to the contrary also. The examples of persons 
| like Janaka and others show, that these men followed karma, either 
for the sake of purifying their self or as an example to mankind, and 
that the social order may be preserved. 
The author next answers the objection raised in the sútra 4, 
SÚTRA IIL 4. 10. 


D... AMAT N 3 19 1 oo H 


Harán Asarvatriki, (the Vedic text) is not applicable to all (the Vidyas), 
10. The scriptural declaration, Chhánd. Up., I. 1. 8., 


ii is not of universal application, as supposed by the opponent 
i —439. 
I! | | COMMENTARY. 
| | The above text of the Chhánd. Up. (I. 1. 8), is non-compreliensive. 

It does not refer to all knowledge, but to the vidya connected with the 
subject-matter of the text. The subject-matter there is the Udgitha- — 
vidya and the text says that if this Udgitha-vidyá is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such vidyá, Therefore, vidya is not an auxiliary to work in every in- 
Stance. 

The author next answers the objection raised in 111. 4. 5. 
SUTRA III. 4. 11, 


Prat: wa URL er een 


fear: Vibhagah, there is a division (of the fruits of Vidya and Karma, 
waaa Satavat, just as in the case-ofa hundred (Coins.) 


Il. The distribution of Vidya and Karma is to be 


made in the above passage of the Bri. Up. (IV. 4. 2.) like 
the distribution of a hundred colns—440. 


COMMENTARY. 


The fruits of Vidya and of Karma are different and the above pas 


sage of the Bri. Up. must be taken in a distributive sense. Vidy& produces 
. one fruit, while Karma produces another fruit. This is like the distri- 
bution of a hundred coins. A man by selling a cow and a goat obtains 


hiis. hundred coins. [t does not mean that both sold for equal amounts of 50 


coins each, but we must distribute the hundred coins according to the 
natural value of these animals ; namely, that the cow fetched 90 coins, ç 
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| and the goat 10 coins. Therefore, when the scripture -says that both 

Vidyá and Karma take hold of the man; it means that both produce their 
| results according to their innate qualities: but the fruits of both are 
not equal. 

The author next answers the objection raised in sútra III. 4. 6. 
SUTRA III. 4. 12. 


| AIT ATT W 32 19 193 M 

| arar: Adhyayana-matra-vatah, of him who has merely studied 
| the Vedas. 3 

12. The word Brahmistha “ devoted to Brahman, ” 
as used in the passage quoted by the Púrvapaksin, does not 
mean one who has realised Brahman, but one wha has 


merely read the Brahman (the Veda)—441. 
COMMENTARY. 


When the Taittiriya Sruti says that a Brahmistha is to be chosen as ` 
a priest to fill the office of Brahma, it does not mean that the one who ` 
knows Brahman must be chosen for that office, but it means that one who 
| has read the Vedas and studied them well, must be selected for the office 
| of Brahma. In other words, it says that Brahiná's office must be held by 
a learned Brahman, and not merely by one who is dexterous in doing the 
ritual or chanting the hymns. That text, therefore, is not in favour of the 
proposition that Vidyá is subordinate to Karma. In fact, the word 
_“ Brahmistha ” in the above passage, is to be translated as “one who is 
well-versed in Brahman, ” where the word Brahman means the “Vedas, ” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, is described repeatedly in the scriptures as being 
above all karmas (Naiskarmya.) Therefore, one who has mastered the 
Vedas ; namely, knows the words of the Vedas exactly as they are and 
who constantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is called a Brahmistha. The 
force of the affix “istha” in Bralmistha, has this significance here. 
Others explain the above passage as merely glorifying karma. Karmas 
are so important, they say, that for its due performance one must be a 
knower of Brahman. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 
It has been said above that a person who has merely read the Vedas 
is entitled to perform karmas, and not one who has got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
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possibly perform karmas ; and studying the Vedas does not mean to 
commit them to memory by rote, but to understand its purport Also. 
The Upanisads are part of the Vedas; a man who has read the Vedas 
must be supposed to have read the Upanisads also. And by reading a 
mean the intelligent understanding of the text. The man who has read 
the Upanigads in this way, must necessarily have realised the Atman, for 
the study of the Upanisads produces the knowledge of the Self. Thus 
Vidyá becomes subordinate to Karma. 


This objection may be answered thus. Merely mastering the mean- 
ing of the words, merely becoming a Sabda-¡ñánin, does not make a per- 
son a knower of Brahman. A man may know the meaning of all the 
Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, “ the 
honey is sweet,” “ the honey is sweet, ” will not give a man a taste of 
the sweetness of honey, but a man must actually taste itin order to 
know how sweet is honey. Jf the mere recitation of the words “the 
honey is sweet” were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance. But 
we do not see any such results. Therefore, the mere intellectual know- 
ledge produced by the words of the Upanisads, is not Brahma knowledge, 
and such a person is not a Brahmvit. Therefore, when Narada goes to 
Sanatkumára and asks him to be taught Brahma Vidya, he is asked to 
recite all that he already knows, in these words. “Tell me first what 
thou knowest already, then come to Me and I shall tell thee what is 
beyond that.” Then Narada answers “I know, Sir, the Rigveda, the 
Yajurveda, the Sámaveda, and the Atharvaveda, the fourth, the Itihdsa- 
purána, which is a fifth book among the Vedas; the science of ancestors, 
the science of numbers, the science of Devatás, the science of treasure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-sciences, the science of Brahman, the science of ghosts, 
the science of politics, the science of Stars, the science of serpents and 
Deva-officials (Gandharvas) ; all this 1 know, O venerable Sir.” 

Therefore, upásaná is different from yerbal knowledge. Mukti, 
the highest end of man, is obtained by Vidya, which means knowledge, 
direct and intuitive, resulting from devotion, And this we find in the 
Taitt. Ar. (Mahánáráyana Up., X. 6., Mundaka Up., III. 2. 6.) 


GARA: daras : JAAT: | 
ESAS TUS UA aa <Š |  ! 
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Having well ascertained the true object, through the knowledge obtained from the 
study of the Veda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahmá. And when the 
period of Brahmá's life approaches to its close, they abandon those lokas (like Mahar, 
&c. and crossing the tattva-sphere, at the end of Brahm&'s life) throw away the bondage 
of Prakriti and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Vairágya or indiffer- 
ence, a handmaid of Vidya or enlightened devotion. As we find in the 
Bhágavata Purana :— 


TS PEGA GAN ART | 
FAURA MAT ARA MARA y 


The sages having ñrm faith in the Lord and being endowed with wisdom and dis- 
passion, see the Self in the Self, through the devotion arising from studies of the sacred 
scriptures. 


Says an objector : devotion or Bhakti has the form of activity pro- 
duced by body, speech or mind. With regard to mental activity, namely, - 
meditation, it is possible to have experiences ; or intuitive perception. In 
other words, dhyana may be said to be an immediate cognition or anubhaya. 
But how can the activity of the body and speech, such as pújá or the silent 
repetition of the sacred mantras be called an anubhaya, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hládini gakti or gladdening power.) In other words, Bhakti 
means consciousness of intense joy. As it has been said in the Gopála 
Tapani :— 

Sach-chid-4nand-aika-rase bhaktiyoge tisthati. 

“ Bhakti consists in the union through love, with the Lord, who 
is one mass of existence, intelligence and bliss.” If it were not so, it 
could not be the cause of bringing the Lord under the control of His 
devotees. This being so, the activities of the bodily functions of the 
devotee, who is united in identity with the Lord, is a cause of intense joy, 
just like the hair and figure of the Lord causes joy. Every bodily activity 

of the devotee—His pújá and Archaná, etc., becomes a source of intense 
Joy, and hence these also become anubhava or immediate experience or 
perception of the Lord. Thus it follows that it 18 not only in meditation 
alone, that spiritual anubhava takes place, but bhakti being anubhava, 
pure and simple, arises from pújá and silent repetition of mantras also, 


for they also give rise to intense joy. 

Note.—As the body of the Lord, whose essence consists of pure bliss and intelligence, 
is all joy, throughout; His nails, His feet, His hair, etc., are made up all of joy, so every 
activity of the Bhakta, his dancing, his singing, his pújá, his japa, is all an anubhava or 
immediate perception of the Lord; because the Sruti declares it so. There is no Scope for 
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reasoning here, we cannot say how physical activity can become anubhava? But the fact 
is, that it is so, in the case of the bhakta, and the maxim to be applied is that contained in 
11. 1. 27. of the Vedanta Sútras. In matters of Sruti or direct statements of the scriptures, 
there is no room for reason. Because these are matters which are transcendental and 
inconceivable. The author next refutes the sútra III. 4, 7, 


SUTRA III. 4. 18. 


AMAT u š (9 1931 


w Na, not so, wfššrqrg_Avidesat, on account of non-specification, 

13. There is no specification that a man should per- 
form karma throughout his whole life, even though he has 
got enlightenment through anubhava—442, 

COMMENTARY. 


The Sruti of the Îsâvâşya does not lay down any such restrictive 
rule that even the illumined sage must perform karma throughout his 
life. Why so? Avisegát. Because there is no specification. ‘The verse 
2 of the Igavagya is very general. It does not particularly specify that 
even an illumined sage must perform karma. All that it says is ‘‘ Let 
one perform karmas throughout his life.’ There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are: express texts of the Srutis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow- 
ing :—-.(Mahánáráyana Up. of the Taitt. Ar. X. 5.) 

a HAM A TAA TAA AMAR MIARAT: | 
Not by karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great-souled beings have obtained immortality. 


Thus we have two drutis, Idavasya says “ Perform karmas through- 
out your life ”; the Taittiriyaka says “ Karma does not lead to immortality. 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sanigtha devotees, the other to the Nirapekgs 
devotees. Now the author gives the real meaning of the Ivivásya verse. 

SUTRA III, 4. 14. 


TATJA 3121 eeu 


ema Stutaye, for the purpose of glorification or praise Walt; Anumatib 
permission, ar Va, or, indeed. 


14. Or the permission to do work throughout one’s 
life, is for the sake of glorifying Vidya—443. 
; | COMMENTARY, 


The force of : vA” is to denote exclusion, namely, it means “only.” 
The permission given by Idavasya to perform karmas throughout ones 
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life has the object of glorifying Vidyá. The context of the Upanisad shows 
this. Vidyá has such a great power, that if a man were to perform karmas 
always throughout his life, he would not be tainted by them, because: his 
Vidyá counteracts the evil effects of Karma. Thus instead of enjoining 
karma throughout one's life, it merely praises vidya. Even the -second 
line of that verse also shows.the same. It says “thus working, karma 
will not bind ”; which shows that karma always has a binding effect. But 
vidya nullifies that effect. Thus it follows that the theory of Jaimini 
that vidyá is subordinate to karma, has no legs to stand upon, and has 
been refuted. . 


Adhikarana IV. 


Having established in the previous aphorisms the independence of 
Vidyá from Karma, the author now describes further the supreme great- 
ness of vidya itself. In the Vajasaneyaka Sruti it is thus declared (Brih. 
Up. IV. 4, 23.3 

RATAVIRA | qq PER AAA < sqa ear ar eaters | 
ve arma Rear a Rad saat mAAR N 


This has been told by a verse (Rik), “ This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try to 
find (know) its trace, for having found (known) it he is not sullied by any evil deed.” 

(Doubt.)—Such being the glory of Vidya that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non-per- 
formance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life ? 

(Púrva-pakga.)-—1f he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment; and so it is not desirable that a 
Brahmavit should be a Yathestacharin, or one acting as he likes. 

(Siddhánta.)—The next sútra refutes this view, and shows that a 
Brahmavit may become a Yathestáchárin, for he has risen above all social 


and religious bondage. 


a, a —— r —T I R. 


SUTRA III. 4. 15. 


MAMUR N š 19 1 ev Hl 


Amia Kamakarena with the action according to one's desire. gr Va 
Or. ga Eke, some declare or hold. 


15. Some hold that a Brahmavit may act as he 
desires—444. 
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COMMENTARY. 


According to one text of the Brihad. Up. rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform karma, if he likes, only with the object 
of giving the rewards of such karmas to the world in which he lives, for 
he does not require any karma for himself. This is how they explain the 
text “So great is the glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin cantaint him. The word 
Brahmana used in the above text means “ one who has realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a karma, ordained by 
Sastra, he does not get the reward of that karma, and if he omits to do 
any such karma, he does not get the sin of omission of such karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of karma do not touch him. Like the lotus leaf in water, he is not 


wetted by karma. And in the burning fire of his Vidya, all evil effects of ` 


the non-performance of karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of Vidya. This sense is further enlarged in the 
next sútra. 

SUTRA III. 4. 16. 


SAGA u 3 191298 


aqaea Upamardam, destruction. * Cha, and. 
16. And there is destruction (of all karmas through 
Vidya), (therefore Vidya is pre-eminent)—445. 
COMMENTARY. 
The following texts of the Mundaka Up., and of the Gita show that 
Vidya is only not subordinate to karma, but the destroyer of it. 
faa rata cede: | 
edtaed Sey Heal ARE qua ll ¿ Il 


The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect). (II. 8). 


ata caca | 
oo TUT I 39 I 
As the burning fire reduces fuel to ashes, O Arjuna. so doth the fire of wisdom reduce 
all actions to ashes (Gita IV. 87.) 
_ These texts show that Vidya destroys all karmas; therefore the 
majesty of Vidya is preeminent. When she can destroy the effects of the 
half-enjoyed prárabdha karmas even, then where is the wonder that after 
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acquisition of vidyá, a man may renounce all karmas ordained by the 
scriptures, and yetincur no guilt. 

How do you say, (objects the Púrvapaksin), that vidya destroys 
Prárabdha karmas even, for all authors of Sástras are agreed in the view, 
that Prárabdha karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the Theologians. 

To this we reply, that though the Vidyá has the power of burning 
to ashes all karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows the Prárabdha karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sage allows the Vidyá to singe the 
Prárabdha karmas, but not to reduce them to ashes. The Prárabdba 
karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth; but which at the slightest touch, falls into pieces. * 
The wise sage is dressed in such a Prarabdha karma, and carries on the 
activities generated by such karma. This is what is meant by the 
phrase that the Prárabdha karma is destroyed only by enjoyment. The 
author of the sútra will himself explain this further in IV. 1. 15. 

SOTRA II, 4. 17. 


FRAG A Tee fe u3 1918491 


Heeata:g Urddhva-retahsu, of those who observe perpetual celibacy. y 
Cha, and. we Sabde, in the Upanisat text, (3 Hi,. because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas, when they get 
Vidyá. Therefore, vidyá is superior to karma—446. 

COMMENTARY. 

In the case of those particular kind of parinisthita devotees, who ` 
observe the vow of perpetual celebacy, and who are possessed of mighty 
Vidya, the scriptures mention that they are above the bondage of karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidyá is independent of karma. The scriptural 
text referred to in this sútra is the Brihad. Ar. Up., UL 5. 1. 


<= aaa sik ATE CH TACT Š arar afeat ARTO: 
See Snaar sqcararsa Ararat acter ar UT ya 


11 


- which is visible, yet invisible, the.Self ( &tman) who is within all I” 
Yájñavalkya replied : “ This, thy Self who is within all.” “Which Self, O Yajiavalkya 
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Then Kahola Kausitakeya asked, “ Yájñavalkya,” he said, “tell me the Brahman 


is within all.” 


Yájiavalkya replied, “He who overcomes hunger and thirst, sorrow 
age, and death. When Bráhmanas know that Self 
sons, wealth, and (new) worlds, they wande 


Is desire for wealth, a desire for wealth is i 


a Br&hmana he is such indeed, Everything elso 
ls of evil.” After that Kahola Kausitakeya held his peace, 
This shows that crossing the stage of learning and childlike simpli- 


city, a knower of Brahman goes above all karmas, and remains as he likes. 
Similarly, in the Gita 255 


As the ignorant act from attach 
without attachment, desiring the welfa 


a parinisthita devotee, even after acquir- 
ce karma, for his example would mislead 


IS, Or Urdharetas, or the perpetual celibates, who 
on getting vidyá may safely re 


the society, their example js 


ven by Jaimini. 
SÓTRA III. 4. 18. 


RUZIE 


qoia P aramargam, (the §ruti has) a favourable reference to (karma.) 


RAR: Jaiminih, Jaimini holds. wia Achodana, absence of injunction. q 
Cha, and. ana Apavadati, forbids. R Hi, because, 


18. Jaimini holds that the scripture not only enjoins 
karma to tne wise, but reproaches those who renounce 


Ta Aiea 


Bhésya. | IV PADA, IV ADHIKRARANA, Sá. 18. 631 


karmas, and does not expressly prohibit karmas (therefore 


the text about Kámáchára refers to injunctive karmas only) 
—447. 


COMMENTARY, 


The meaning of the text quoted in IU. 4. 15, is that the wise sage 
has full liberty of doing as he likes those karmas only which have been 
ordained asarule. (The sageis not at liberty to do katmas which have 
been prohibited.) He has option to do in any way he likes the enjoined 
karmas. It does not mean that enjoined karmas may be omitted al together. 
Thus one of the enjoined karmas is morning prayer or Sandhya, The 
ordinary men must perform Sandhyá strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of Kámáchára. 


Because the scripture itself shows that even the wise sage must 
perform karmas, and it denounces those who have abandoned karmas, 
therefore, there is no express text enjoining the renunciation of karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to karma, and because it reproaches those who renounce karmas, 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of karmas nor we cannot infer the existence of any such rule 
“let the wise renounce karmas.” ‘The sense is this. Thesecond verse of 
the Isavasya. Up. which declares that a man must perform karmas is an 
authority which enjoins karmas even to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “a mañ who renounces karmas loses 
his progeny,” is an authority reproaching those who have abandoned 
karmas. Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of karmas. Because, 
enjoining and prohibiting the same act simultaneously, is the contradic- 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of karmas, In our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable, of performing karmas. 
Therefore, the wise sage must undertake the performance of the Srauta 
and Smárta karmas, the various ceremonial worships tayght in the Vedas 
and Smritis, and in this case latitude is given to him to perform them any- 
how. This is the meaning of the text kenasyát, yenasyát of the Brihad. Ar. 
Up. quoted above. That text does not mean that a wise sage can renounce 
Karmas or perform them at his option. This is the opinion of Jaimini. 
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Saree 
Thus according to the opinion of Jaimini, the above text of the 
Brihad. .Ar. Up. is an authority enjoining the performance of karmas and 
observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do asone likes, H. 


gives this meaning in the next sútra. 
SUTRA III. 4. 19. 


No ° EN 
A MUAT: AMAIA: 14131381280 
waag Anustheyam, (Karma) should be practised. araq Badarayanah, 
Badarayana holds, «ru Samya, of equality. mw: Sruteh, account of scriptural 
statement, 
19. (According to) Bádaráyana (the obligatory duties 
only) may be performed somehow or other, because there is 
equality according to authority (between the God-intoxicated 


devotees, who partially perform karmas, and ordinary men 
who fully perform karmas)—448. 
COM MENTARY. 

According to Bádaráyana, it is only those karmas which are obliga- 
tory that a wise man may perform according to his option ; that is, he 
should perform some part of it and omit other parts. Why do we say so ? 
Because there is statement of equality. The text “ kenasyit yenasyát 
tenedrisah ” shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. ‘he above Brihad. 
Up. text clearly shows that there is an equality between a sage perform- 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obli gatory karmas be equal to the full 
performer of them ? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory karmas, 
though one performs it partially and the other fully. The full performance 
of karmas is ordained for svanistha devotee, such a wise man must perform 
all karmas. The text reproaching the renouncement of- karmas applies 
to those men who -have not reached illumination, but have renounced 
karmas too early. Thus both texts are reconciled. And so far a truly 
illumined sage, belonging to the order of parinisthita the performance of 
karmas need not be entire. The law is fulfilled by him by the partial 


performance even of the obligatory karmas. 


“ 
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Nor can it be said that the texts teaching the renunciation of karmas 
are confined to physically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by karmas or by offsprings, etc., but by the aban- 
donment of all karmas alone. This general statement cannot be res- 
tricted in the way that Jaimini would have it. 

SÚTRA IIL 4. 20. 


AAt mA N 3 121300 
Afa: Vidhib, an injunction, ay Va, or, maaa Dharanavat, as is the 
case of taking (the Vedas) with, or as in the case of carrying, &c. 


20. Or the above text may be an injunction like the 


text about the study of the Vedas—449. 
COMMENTARY. 

The above text “ kena syát yena syát” may be construed as an 
injunction regarding the illumined sage, just like those injunctions which 
declare that a Brahmana child must be initiated at the age of eight so 
that he may be able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of parinisthita 
should perform all karmas according to his will, but persons other than 
parinistbitas should not do so, as says the Bhagavata Purana :— 

arma añ A y AAA | 
grater RRA ST AE AGA Il 
“The wise do not perform the purificatory acts, the sipping of water, the bathing and 


other acts required by the law according to injunctions of the Scriptures. They per 
form it according to their will; as I, the Lord of the universe, perform all acts according 


to my will, as a mere sport.” 
This view is objected to in the next sútra in the first part, and then 


that objection is answered. š 
SUTRA III 4. 21. 


ERECTA RARA ú 3 (91389 


amaa Stuti-matram, praise merely. amaraq Upadanat, on account of 
reference. E lu, so. Yu Chet, if, « Na, not so. ayaa Apúrvatvát, on 


account of the newness. 


91. If it be said that (texts such as the one about 
the performance of karmas according to one’s will are) mere 


glorifications on account of their reference to the perform- 
we deny that because the texts lay down 


ance of karmas, | CO 
(for the performance of karmas according 


a new injunction 


to one’s will)—450. 


s e o 
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COMMENTARY. 


An objector says, the above text is not an injunction but a mere 
glorification of the illumined sage. As a person may tell to one whom he 
loves “Do as thou likest,” and by so saying shows merely his regard and 
love for that person, so when the Lord says “a wise man may do as he 
likes,” it is not an injunction to the wise man to go and break all the laws 
of God and social conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anything against His will. The state- 
ment, therefore, that a wise man may do as he likes, is a mere glorification. 
More so, because there-are express texts to the effect that a wise man must 
also perform karmas. 


To this objection, we reply that the above text is not an arthaváda 
but a vidhi or injunction with regard to the God-intoxicated sage to do as 
he likes. It teaches something new not already taught before, and is 
therefore, an apúrva vidhi and not a stuti. 


Note.—The argument of the objector may be thus put. -The sentence “Let a Jñánin 
do as he likes " is a glorification only, and not an injunction. Because the Jñávin also is 
required to perform karmas by the injunction contained in the verse ‘Kurvan eva’ etc., 
of the 1éAvasya. To this objection the reply given is that there is no other text declaring 
the performance of karmas according to one's will for the Jñánin. Therefore, when 
the Brihad. Ar. Up. says “a Jñánin may perform karmas as he likes,” it must be construed 
as an apúrva vidhi. All the vidhis are of three kinds, namely apúrva vidhi, niyama vidhi 
and parisamkhyå vidhi as defined in the following verse :— 


Riaza, Fran: añ af | 


TH APIA | nr AR Arar y 


“An apfrva vidhi is one which makes an original statement not to be known by any 
other means. A niyama vidhi ora restrictive rule enjoins the performance of one of. the 
two alternatives. “A parisamkhyá enumerates cases to which certain rule applies.” For 
example, “let him worship daily with the Sandhya worship ” or “let a person desirous of 
acquiring heaven, perform the sacrifice Called J yotistoma.” These are apúrva vidhis, 
because a man would not have found the necessity of performing Sandhya or Jyotistoma, 
merely by his reasoning or his natura] inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apúrva vidhis. That which ordains or restricts a man to 
one of the two alternatives is a N iyama vidhi. Such as, “a person must approach his wife in 
the season.” This restricts a man to a particular time. A man by natural inclination, 
would approach his wife ; but if through want of it, he neglects his wife, this rule enjoins him 
not to doso. Similarly, “let him cleanse the rice of its husk by pounding it,” is a Niyama 
vidhi: For the husks ney be A by processes other than pounding; but the rule 
SO e oe ee - Five-toed animals may be eaten ” is a Parisamkhyá 


ay injunction ns to th z imals, but if 
one wants to eat such animals e eating of five-toed an , 


fanu, he is confin loned in 
Manu, V. 17 and 18. ` š s: oniined to such of them as are mention 
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“Let him not eat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals).” 

“ The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels.” 

Thus all five-toed animals, like monkey, &c., are prohibited foods ; but an exception is 
made in favour of six. The Parisamkhya is a permissive rule, than an injunction, 


SUTRA III. 4. 22. 


MAWAT 21S 1 aQ l 


atq Bhava, devotion, love, absorption. wara Sabdat, on account of words. 
sr Cha, and. 


22. And because of the text (of Mund. TIT. 1. 4) declar- 
ing that there is absorption in the Lord—451. 


COMMENTARY. 
In the Mundaka Up. III. 1. 4., we have the following :— ` 
stat Ge a: ain rnan fare aad arPrarét | renee 
MATA PAUTAS ARO atte: y 9 | 


For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy, He contemplates on the Lord, enjoys the bliss of His company, 
(and when out of trance) is active in performing works of the Lord—such a Jivan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahruan, 


In the above text we find words denoting bhava, such as átma-krida, 
&tma-rati, etc. The word bhava means intense love, and words rati and 
prema are its synonyms. The sense is this, the parinisthita God-absorbed 
devotee, has not the time to perform karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform karmas only partially, 
and somehow or other, for the sake of society, and not because it is neces- 
sary for him to perform it. This also shows that Brahma-vidyá is inde- 


pendent of karma. 


In the next sútra the author himself raises the doubt whether the 
Stories related in the Upanisads about God-absorbed persons and other 
seekers of Brahman are not mere páriplavas or episodes to be recited at 
stated intervals during the year occupied by the Asvamedha sacrifice. 
Having raised the doubt in the first part of the sútra, he answers it in the 
latter half. 


| 
| 
| 
| 
| 
x 
| 
| 
x 
x 
x 
x 
x 
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SOTRA III. 4. 23. 


aR ¿Rea RANA 3121330 


qiitgarat: Pariplava-arthah, for the purpose of filling up the time; pas- 
times. gí Iti, so. Wa Chet, if. a- Na, not so. Afama Visesitatvat, on 
account of their being specified. 

93. Tfit be said that the stories told in the Upanisads 
are for the purpose of páriplava, we reply this 1s not so, 
because the páriplava stories are certain specified ones—452. 

COMMENTARY. 

In the Upanisads like the Brihad Ar. and the rest we find stories like 
the following :—“ Yájñavalkya had two wives, Maitreyi and Katyayant ” 
(Bri. Up. IV. 5.1.) “ Bhrigu, the son of the Varuna, approached his father 
Varuna and said, teach me, sir, Brahma-vidyá.”-—“Taitt. Up. ILL 1.) “ Pra- 
tardana, forsooth, the son of Divodâsa came to the beloved abode of 
Indra. ”—(Kau. Up. 111. 1.) “There lived once upon a time Janasruti 
Pautráyana who was a pious giver, giving much and keeping open house ” 
—(Ch. Up. IV. I. 1). These and similar stories are related in the Upanigads 
with regard to Brahma-vidyá. The doubt arises, are these stories told 
in the Upanisads for the purpose of pariplava, to fill up the time occupied 
in the performance of Agvamedha ceremony or are they meant to establish 
the glory of Brahma-vidyá ? The Párvapaksin says, they are pariplava 
atories, because all stories are enjoined for the sake of pariplava, and in story” 
telling, the literary skill is the chief point kept 1n view; the story-tellers 
attach more importance to the words of the stories and a minor importance 
to the teaching contained in those stories (in other words, the stories are 
meant to amuse and not to instruct.) Therefore, the Brahma-vidy4 taught 
in these stories, are merely arthavádas, like other mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to karmas. Therefore, when their intrinsic importance is thus totally 


get aside, consequently the Brahma-vidyá taught in such stories becomes 
much less important. | 
To the above objection, raised by the púrvapaksin, the author of 


the sútra says, “it is not so, because (Visesitatvat) certain stories only are 
specified in the Scriptures as páriplava and the Upanisad stories are 
not among them.” The Scriptures specify certain definite stories as 
pariplavas: the Brahma-vidya stories are not included in them. Thus 
under the heading “ He is to recite the páriplava,” the Scripture men- 
tions “the stories like those of Manu, the son of Vaivasvat, the king.” The 


Bhasya. ] IV PADA, IV ADHIKARANA, SA. 24. 637 
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Y Scripture says, “on the first day the story of Manu Vivasvat’s gon should be 
recited ; and on the second day, the story of Indra, the son of Vivasvat 
the king, should be recited ; and on the third Gay the story of Yama Vivas- 

F vat's son the king, should be recited,” and so on (See Satapatha Brahmana, 

XIII. 4. 3.3). Thus the particular stories which are to be recited in the 

páriplava are specified in the Scriptures. Every story found in the 

Bráhmanas is not páriplava. “Had every story been a pariplava story, the 

Scripture would not have specified that on the first day the story of Manu 

should be recited ; on the second day the story of Indra; and on the 

third day, that of Yama. Since all tales were alike, the Injunction about 
| these particular tales would be useless. Therefore, when the Scripture says 

K- (“Sarvany ¿khyánáni páriplave samsanti”) “all stories are recited in the 
páriplavas,” the word “all” does not mean every story in general, but only 
all those stories which are mentioned in the Chapter of Pariplava. 
Therefore, the stories mentioned in the Vedánta portion of the Bráhmanas 


are not páriplava stories. 
SUTRA ILL. 4, 24. 


F 143129132281 
aart Tatha, similarly. «Cha, and. querremar Ekavakyata, unity of con- 
struction or of statements, or that of sense, gqaeqrs Upabandhat, because of 
the connection. 

24. Therefore this being so «(the Vedanta stories teach 
Brahma-vidyá) ; because of their coherent connection (with 
the statements about the Self, and the vidyás)—453. 

COMMENTARY. 

Since the stories of Vedánta are not for the purposes of the'pári- 
plava, it is therefore, proper to construe them as corroborating the ` 
Brahma-vidyá, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the vidyás taught in other portions of the Upanisads, in the abstract. 
Why do we say so? Ekavakyatopabandhat. Because of their syntacti- 
cal connection with the vidyás taught in the succeeding passages. Thus 
in the story beginning with “ Yajiiavalkya had two CANES, etc., we find 
immediately following, in that very section, the vidya taught about the 
Atman in these words (Brihad. Ar. IV. 4. D5) ee The átman is verily 
to be seen, to be heard of, to be meditated upon.” Since these stories are 
immediately preceded or succeeded by instructions abouts Brahman, we 
infer that they are meant to glorify the vidyá and are not páriplava stories. 
Just as the story about “He wept” standing in proximity to karma is 

12 
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rightly interpreted as glorifying the injunctions about sacrificial perform- 
ance in relation to: which such stories are related. As those stories, 
glorifying karmas, are not páriplava stories, so also the Upanisad 
stories are not páriplava stories but, on the other hand, standing in proxi- 
mity to injunctions about vidya, they must be interpreted as glorification of 
the vidya ; because the rule of construction is the same here. The sense is 
this. The vidyá is verily an independent meaus of producing (or causing 
the fulfilment or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like Yajiiavalkya and the rest have devoted them- 
selves, with great effort.and might, to its cultivation. The stories are told 
in order to facilitate the understanding of these abstruse subjects, and 
they are eminently fitted to subserve that purpose. In fact the Scripture 
itself says, “He who serves his master understands the vidya.” The 
stories, therefore, serve the purpose of teaching reverence for the master. 
Thus also the vidyá is independent of all karmas. 


SUTRA III. 4. 25. 


HAT AAA ü 3 (9 (Qw M 


srq:ggq Ataeva, for this reason, = Cha, and. wfm Agni, fire, gerne 
Indhanadi, kindling and performing sacrifices, &c, ayer Anapeksa, no need. 


25. And, therefore, there is no need for the lighting 


of the sacred fire and so on, for the sage who knows Brah- 
man—454. 


COMMENTARY. 


| For this reason, namely, because it has been established that vidyá 
is independent, therefore, she does not stand in need of the lighting of 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in 


order to produce mukti, is hereby set aside. Vidya alone is sufficient for 
that purpose. 





Addhikarana V. 


Having thus described the power and glory of vidya, the author 


now begins to specify the marks which are the characteristics of the person 
who is entitled to get this vid 


fications, he cannot benefit 
Bri. Up. LV. 4. 22, declares - 


yá. Unless a person possesses these quali- 
by the study of the vidyás. Thus the 
— Him Bráhmanas seek to know by the 





` — 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV. 4. 23 of 
the same, the following additional qualifications are laid down :— 

“ He, therefore, that knows it, after having ,become quite subdued 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. 
Evil does not overcome him, he overcomes all evil. Evil does not burn 
him, he burns all evil. Free from evil, free from spots, free from doubt, 
he becomes a (true) Bráhmana ; this is the Brahma-world, O King ”—thus 
spoke Yájñavalkya. 

We give the original of these two Bri. Ar.’s texts below :— 

aña gas sera Rea awa eta. ATATSATUATNT 
fain genai lar ar saaie: a THe 
A aaa wearer waar Aa gear ache eazy | 

Now the first text shows that sacrifice ( yajña), gifts (dana), penance 
(tapas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage shows that Sama (control of thought), 
dama (control of conauct), uparati (tolerance), titiksa (endurance) and 
samádhána are the necessary qualifications, and are the subordinate 
members of the Vidya. 

(Doubt.) —Now arises the doubt. Are both these sets of qualifica- 
tions necessary for the origination of vidyá, or only one of them or none ? 

(Púrva-pakga.) —The Púrvapakgin says that none of these qualifica- 
tions is absolutely essential for the attainment of vidyá. Getting the 
right Guru is the only necessary thing. As says the Chhánd. Up. (VI. 
14. 2.) (Acháryaván purusho veda) “He knows Brahman who has found 
a teacher.” This and similar texts prove that the finding of the teacher 
is the chief essential in acquiring vidya. 

(Siddhánta.) —This view is refuted in the next sútra. 

SUTRA III. 4. 26. 


Q A 
SATA À ARATAT a RN 
aq Sarva, of all, sqa Apeksa, there is need. s Cha, and. Jam 
Yajñadi, for sacrifices and others. w: Śrutiþ, there is the Vedic statement. 


sqaq Asvavat, as in the case of the horse, 
26. All these qualifications are necessary, because 


the Sruti mentions sacrifices, etc., as necessary qualifications. 
They are like the horse (which is necessary to accomplish a 
journey; though on finishing it, he is no longer neces- 


sary)— 455. 
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COMMENTARY. 


Though vidyá is independent of all works in the manifestation of 
her fruits, yet for her origination she is dependent on all these works, 
such as sacrifices, gifts, etc. Why? Because the two texts of the Bri. Ar. 
Up. given above show expressly that for the origination of vidya these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
vidya these works are necessary, but after she has once originated, they 
are no longer necessary. 


If vidya can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like sama (control of thought), 
dama (control of conduct), etc.? To this the author replies in the next 
sútra. 

SUTRA III. 4. 27. 


MAA AAN g ARA qara 
wagered Ú 3 (9 ral 


qa Sama, calmness, peace. =s Dama, control, or subjection of the senses. 
aria Adi, &c., and others. . wea: Apetah, possessed of. g Tu, verily, certainly. 
sara Syat, he should be. www Tatba-api, still, all the same. q Tu, but, also. 
ag Tad, of them (gama, dama, &c.) faa: Videh, because of the injunction. TR 
Tad, of that (knowledge.) RAT Angataya, on account of their being a part. ` 
ara Tesgam, of them, (gama, dama, &c.). sava Avagya, necessarily. SIBI 
Anustheyatvat, because they must be practised. 


97. But the control of thought and of conduct and 
the rest, must be acquired (though vidyá may originate by 
sacrifice, etc., also), because there are express injunctions for 
these, stating that they are auxiliaries of vidya, and must on 
that account necessarily be accomplished—456. 


COMMENTARY. 

The two “tws” mean “verily” and “ but,” respectively ; and are 
: employed to remove the doubt above raised. Though it is true that 
<a sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
38. to acquire vidy4, still the seeker of vidyá must acquire also the moral Š 
qualifications of sama (the control of thought), dama (the control ota 
Z: conduct), ete. Why? Because these also are enjoined as auxiliaries 0% 
al . vidyá. The above text of the Bri. Ar. Up. expressly enjoins the 
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acquirement of these moral qualifications also. And since they are 
so enjoined, they must necessarily be accomplished. The result is 
that both sets of qualifications, the physical, like the sacrifice, gift, 
penance and fasting, and moral, like the dama (the contro] of thought), 
dama (the control of conduct), etc., must be acquired and performed. 
The first set is Bahirahga or external, . the second set is Antarahga 
or internal qualification. The word ádi (and the rest) mentioned in 
the sútra indicates that qualifications like those of truthfulness, silent 
repetition of the mantras, etc., mentioned in the Jijnasa Adhikarana © 
(I. 1.1) as quoted from Mundaka and Manu Smriti at page 7, must also 
be included aniong the necessary qualifications. Thus:the aspirant after 
the Brahma-vidyá, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifference to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equi- 
librium, compassion, etc. 


Adhikarana VI. 


The author now teaches that though an illumined sage has full 
liberty of action, yet he must not commit sins or do’ prohibited acts. 
Thus there is a following Sruti :— 


aig E aT waar Mie aerate, cate < aah | 


“If a knower of Brahman eats any food cooked by anybody he remains as pure as 
he was before, his lustre is not diminished.” š 

Note.—In the Chhánd. Up. V. 2. 1, it is also said “To him who knows this, there is 
nothing which is not food”; and in the Bri. Up.:IV. 1. 14, it is said“ by him nothing is 


eaten that is not food, nothing is received that is not food.” 

(Doubt.—-Here arises the doubt. Are these texts an injunction, 
ordering the illumined sage to eat all food, or are they merely permissive ; 
allowing him to eat such food, if he likes ? . 

(Pirva-paksa.)—This is an original statement regarding the eating 
of all kinds of food, a statement not to be inferred by any other proof ; 
hence. it is an injunction, ordering the sage to eat all kinds of food. 
It is an apúrva vidbi and is auxiliary to vidya like sama, dama, etc. 

(Siddhánta.) —This view is set aside in the next sítra. 

SUTRA III. 4. 28. | 
ST UTA ARA W312 aS 
aa Sarva, of all. wm Anna, food. WIN : Anumatib, permission for, 
* Cha, and, indeed. gray Prana, of life, waa Atyaye, at the time (where there 
is risk) of departure or loss, az Tad, that. dare Dardanat, being stated in 
the Sastras. ah E 
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28. The permission to eat all kinds of food, is given 
only under the circumstances of danger to life, because the 
Scripture gives only such examples—457. 


COMMENTARY. 


The word “and” has the force of “only” here. The texts like 
those given above are permissive only. ‘They allow the wise man to eat 
food, cooked by anybody, when there is danger to his life, from not 
getting the lawful food. Why do we say so? Because the examples 
given in the Scriptures show that it is in cases of extreme necessity only 
that the rule of lawful and unlawful food is ser aside. ‘Thus in the 
Chhand, Up. (I. 10. 1-3) we find the following (see page 49 also). 


When (the crops in the Jand of) the Kurus were destroyed by hailstones, Usasti 
Chékrayana lived a-begging with his young wife at Ibhya-grama. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 


(The master of elephants) said to Usasti.' “I have no more except these, which 
are placed before me for eating.” Usasti said “give me then some of these.” He gave 
him some of those, and said “Here is some water to drink, in this bag.” Usasti baid 
“I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said “ Are not these beans also impure, as I am eating of them ?” 


Usasti replied “ No, (these beans should not be considered unclean) because without 
eating them I cannot live; while the drinking of (your) water (is not an absolute neces- 
sity and) depends on my pleasure (for it can be obtained everywhere.) ” Usasti having 
eaten himself, brought the remainder to his wife. But she had already eaten before, 
therefore, she took them and put them away. 

From seeing how 'Chákráyana conducted himself in those hard 
times, we infer that it is permissive to'every one to take the food, which, 
is otherwise unlawful, in times of distress, when life cannot be other- 
wise maintained. Chákráyana took the leavings of the food of the 
elephant-driver, because he could uot have maintained himself without 
such food; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the uchchhista food of the elephant-driver, but it was the uchchhista 
of Chákráyana himself. The sage Chákráyana eating thus the leavings É 
of the food, was still so sacred and holy that he was the head officiating + 
priest in the great sacrifice which the king of that country was per 
forming. | 


Ke sns passages of the Upanisad relating to food should be 
explained in the same way. 
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SÚTRA TIL 4. 99. 


AMNA l a 1 9 1 rep 


warg Abadhat, there being no harm, or on account of non-sublation. 
«f Cha, and, 


29. And because the heart of the sage is always 
pure, there is no obstruction to his knowledge by taking 
such food— 458. 

; COMMENTARY. | 

Unlawful food, as a general rule, clogs the understanding and 
obstructs the clear working of the intellect. But in the case of the 
sage, whose heart is always'pure ; and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as pure as ever. 

SUTRA III. 4. 80. 


AA VAT 03 19 13oll 
A Api, also. «¡48 Smaryate, it is seen in the Smritis. 
30. The Smriti also teaches the same (that in times 
of distress unlawful food may be eaten)—459. 
COMMENTARY. 


Manu in X 104. and the subsequent verses gives such permission 
with illustrations— 


Naaraat sao wera: | 
E AT AA cay | RoR 1 


AMARRES ARAT: | 
maat RAÄ IRAT < Rear y ROR y 
TUN: QU AYORA qn | 


ACIERTA ATARI: N Rec y 

He who, when in danger of losing his life, accepts food from ‘any person whatsoever, 
is no more tainted by sin than the sky by mud. 

Ajigarta, who suffered hunger, approached in order to slay (his own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. | 

Vámadeya, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

Bháradvája, a performer of great austerities, accepted many cows from the carpenter 
Bridhu, whon he was starving together with his sons in a lonely forest, 
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Visvámitra, who well knew what is right or wrong, approached, when he was torment- 
ed by hunger, (to eat) the haunch of a dog, receiving it from the hands of a Chandála. 


Thus the Manu Smriti permits all men, whether learned or ignorant, 
spiritual«or worldly, to take the food cooked by all men, without regard 
| to their lawfulness or unlawfulness, in times of distress anly, and not al- 
| ways. Therefore, when the Upanisad says that the sage may eat all kinds 
| of food, it must be interpreted as meaning that he may eat all kinds of 
| food in times of distress only. The text of the Upanisad should not be 
construed as an injunction in favour of eating unlawful food. It is no 
part of the sádhaná or spiritual practice, that the sage should go out of 

his way and eat all sorts of food. 
Note.—This is in answer to those who say that a Brahmavit being a lover of humanity 
should take food cooked by all men, and should not observe the Sfstric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil effects of such food, but why 


should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 


of drugs, and not be the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 
SÚTRA III. 4. 31. 


MANASA N 3 (21391 


Wea: Sabdah, there is a scriptural statement. q Cha, and. qa: Atak, 
hence. waman Akamachare, as to non-proceeding according to liking. 


31. Therefore, the scripture teaches that a sage 
should not act according to his will in matters of food, dis- 
regarding the Sástric injunctions. There is a text to that 
effeet—460. | 

COMMENTARY. 

Since permission to take all kinds of food is given only in times of 
distress, it follows that In ordinary times, the wise man should not act 12 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhánd. Up. VII. 26. 2, we have the 
following :— 

women vate fren wate an area Ba. garantie =a: 
Tear GU Seas Geet a MARTE RR ARA vra 
waa: area at fret rara Taraq quit 
ANAT AAGACEAS, SHY CTIA a3 THAT ver lI R I 


Clean food leads to clarity of intellect. The clearness of brain conduces to firm mé- 


ditation. When meditation is firm there is vision of the Divine and all ties are unloosened 
completely.. 


| This text of the Chhand. Up. is a ‘clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 


being confined to times of distress only, it follows that in ordinary times 
one must observe the. Sastric injunctions, 
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Adhikarana VIT. 


In the opening section of this pada, it has been shown that the seek- 
ers of vidya (Divine wisdom) are of three sorts, Svanistha, Parinisthita 
and Nirapekga. Now the author tries to answer the question, how far 
these devotees must observe the rules of caste and orders and whether 
they can observe them or not, after they have attained the Divine know- 
ledge. He first examines a case of the Svanistha devotee. In the Kausa- 
rava Sruti we have the following :— 


ro A 
UTA: 


Even after the sage has obtained the vision of this aq E must perform karmas 
(ceremonial works), without raising any doubt, because he will get thereby increase of 
bliss of the Self, in a well regulated order. 


(Doubt.)—There arises the following doubt with regard to this Sruti: 
Should the Svanistha devotee, who has obtained Divine knowledge, per- 
form ceremonial works or not ? 

(Parva-paksa).—-The object of all ritualistic karmas is to obtain vidya 
or Divine knowledge ; and when that is obtained, where is then the ne- 
cessity of performing karmas again. It is a general rule that when the 
result is obtained, the previous acts are discontinued (when the food is 
cooked, the fireis no longer kept burning.) Therefore, when vidya is 
gained, the karmag should not be performed any longer. 

(Siddhénta.)—The works of the Ayramas must be performed even 
after the attainment of Vidyá, as is shown in the next sútra. 

SÚTRA III. 4, 82. 


ARAARA UZ (9 tart 


firaara Vihitatvat, they being enjoined. AMIA Agrama, of the Agramas 
or the stages. aa, Karma, the duties. @fq Api, also. 
32. The works peculiar to one’s stage in life must be 


performed also, because they have beén so enjoined—461. 
COMMENTARY. 


The force of the word “also” is to indicate that not only the 
Asrama karmas should be performed, but also the Varna karmas, or 
duties peculiar to one’s caste, must also be performed by the perfected 
sage. It, therefore, follows that both kinds of duties must be performed. 
Why ? In order to increase the Divine knowledge. Because the scripture 
enjoins that even after the acquisition of Vidya, the karmas must be per- 


formed to increase that Vidya. 
18 
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Now this injunction for performing karmas even after the origi- 
nation of Vidyá, shows that Jñána and karma, knowledge ‘and work, 
must be always combined, and that Vidya is the combined result of 
both ; and that release is obtained, not by Vidya alone, but by the com- 
bination of Vidyá and Karma. This doubt is removed in the next 
sútra. 


SUTRA III. 4. 33. 


AAA qü 3 19133 


azana Sahakaritvena, on account of co-operativeness. = Cha, and. 
33. The karmas are to be performed, not as leading 
to release, but as co-operative towards Vidyá—462. 


COMMENTARY. 


The Svanistha devotee performs karma after the origination of 
Vidyá, not because karmas are cuuses of Mukti, but because they are 
handmaids of Vidyá, and are co-operative towards Vidyá. Because we 
find in the Upanisads that it is after the origination of Vidyá that the 
Karmas are re-ordained. For example, the Upanisad says (tam eva vidi- 
tva) “having known that” ( they get Mukti.) Soit is after knowledge that 
Mukti comes. Thus, what the scripture teaches is this. The Svanis- 
tha adhikart first performs the special duties of his caste and order 
with the sole object of gaining the higher Self. He does not perform 
these teligious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as His goal, he gets Vidyá or Divine 
kncwledge. When the Vidyá is thus originated by the due performance 
of these karmas, he still goes on performing them'in order to increase 
that Vidyá. The Karmas performed after the origination of Vidyá are not 
opposed to Vidyá, and the Vidyá has no tendency to destroy such 
karmas, because there is no such conflict between Vidya and Karma. 
The karmas generally lead to Svarga. When the devotee performs 
karmas, even after the origination of Vidya, he does so in order to 
experience the varieties of Svargic delights. Though the result of Vidy2 
is release, and that of Karma is Svarga, there is however no such conflict 
between these two, so that the performance of karma after vidya should 
efface the effect. In the Brihad. Up., I. 4. 15, we have the following 


text declaring that the karma (or religious worship) done by a man who 
knows Brahman, ‘produces imperishable result. | 


| Wa ae E 
a whee Pa =a mirar = qn 
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Taat aa: taa qarenrahq Saget a w am 
area GA AA E TEENA ARENA E 


Now if am 


Al 


| an departs this lifo without having seen his true future life (in tho Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let aman worship the Self only as his true state. If a man worships the 


Self only as his true state, his work does not perish, for whatever he desires that he 


gets from that Self. 


Thus this text of the .Brihad Up. expressly states that the karma 
of that inan who has obtained Divine knowledge is never exhausted. Nor 
can it be said that these karmas are like Kámya karmas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the Kamya 
karmas in this, that the wise svanistha does not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven. The Svanistha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and other things. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svanistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal; and Vidya with her 
handmaid the karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svanistha also to experience the varieties of 
Svarga must be understood in this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to svarga atall; but Vidya carries even such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true Vairágya or not. In such a case, Vidya herself 
carries a man to Svarga. The Nirapekga devotee performs no karmas, 


‘and naturally he ought not to go to Svarga; but even he is carried there 


by Vidya alone, in order to see whether he is a true Nirapeksa or not: 
and whether he is fascinated by the delights of the heaven-world or 
not. Therefore, the scripture says, “the sage verily sees everything. ” 
This power of Vidya does not contradict the statement that Vidya 


leads to Mokga. 
Note.—The Svanistha has no real Kámaná or worldly desire. He is mumukgu or 


yearning after liberation. He prays to his Lord in this way :—“ Let the Supreme Self, 
propitiated with my nigkáma karmas (works performed without any selfish desire) give to 
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me through His graee, the (Vidya) knowledge of His Self. And may that Vidyá lead me 
to the Supreme Self, showing me in tho way, the heaven and its delights.” Thus Vidya 
is really the giver of heaven” to Svanistha devotees. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards God, the karmas done by the 
Svanisthas cannot be said to be kámya karmas. 

The Devas examine the neophyte. Vidyá tells them “O Devas ! examine whether 
this devotee is a true nirapeksa or not.” Thus it is at the command of Vidyá, that the 


Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Vairágya. 


Vidya certainly, by herself, neither gives heaven nor examines the 
devotees; because these are things below her, and unworthy of her 
greatness. Vidyi, the supreme lady, whose essence consists of pure 
existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the karma; and thus the Svanistha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the svanistha devotees, and that of the ordinary good man. 
The Svarga of the Svanistha is unperishing. He never falls from it into re- 
incarnation. Hence it is said Na tasya karma ksiyate—his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of the Lord. But in the case of ordinary good men, the merit 
gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. _ 

In the case of the Nirapeksas, Vidya herself sometimes gives them 


' Svarga in order to: proclaim to all the denizens of heaven, the unselfish 


love of that devotee, and thus is fulfilled the saying—Sarvam ha pasyal 
padyati—the wise sees everything (including heaven also.) 

The karmas performed by the devotees of the Svanistha class, after 
the origination of Vidya, together with the Prárabdha karmas of such 
persons, performed before such origination, carries them to Svarga. It 18 
these karmas, which in their case produce svarga. Thus two things 
co-operate in the case of the Svanistha in producing Svarga :— namely, 
the Punyam of the karmas performed after the origination of Vidya, and 
the Prarabdham or the stored karmas of the time before such origination. 
Leaving these two sorts of karmas untouched, Vidy& burns up every other 
karma of the Svanistha devotee. In the case of the Pariniythita devotee, 
however, Vidyá burns up the Sañchita karmas only, but does not destroy 
their Prérabdha karmas. In their case, she loosens the efiect of the 
Kriyamána karmas. In the case of the Nirapeksa devotees, Vidy& burns 
up totally all Sañchita karmas, except the Prarabdha. 


Thus Vidyá is independent in producing her results, karma 18 
merely her handmaid and co-operator, © 


o. 
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Adhikarana VIIT. 


Now we shall examine the parinisthita devotee, just as we did in 
the case of the svanistha devotee. In the Upanisads (Mundaka III. 1, 
4.) we have the following :— 


Mites aaa: ERATA | 


The devotee is one who revels in the Self, he delights iu the Self, and having PERFORMED 
HIS WORKS (truthfulness, penance, meditation, &c.) he rests, firmly established in Brahman, 
the best of those who know Brahman. 

This shows that the Parinisthita must perform the duty of his caste 
and order (Varna and Agrama) for the sake of the society; because the 
text says he is Kriyáván, and he must also perform the duties of devotion 
to the Lord (Bhagavad Dharma), because the same text says that he must 
revel in the Self, and delight in the Self; and this he must do out of 
love for God. Thus he has two functions. One the observance of the 
rules of caste and order for the sake of the society in which he is born, 


and secondly, to perform the duties of upásans, out of the love which he 


bears towards the Lord. 
(Doubt. —Here arises the doubt. "Must the Parinisthita devotee 


perform these twofold duties, simultaneously? or successively ? or must 
he renounce the first, and confine himself to the second set only. 
(Parva-pak3a.) —The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 
(Siddhdnta.)—The sound conclusion, however, is that the Parinis- 
thita must always discharge the duties of love, the Bhagavata Dharmas— 
and do somehow or other, the Varna and Asrama Dharmas, during his 
spare moments. He may even omit them altogether if he finds no time. 


This is shown in the next sútra. 
SÛTRA HI. 4. 84. 


a aa aaa, U š (92 Re lI 


afar Sarvatha, under any circumstances. «fq Api, indeed. a" Tatra, in 
their case. ar Và a PIES il Ubhaya-liúgat, on account of twofold inferen- 
y Or. 


tial signs. sat 
34. The Parinitshita devotee must always periorm the 


duties of the Bhágavata Dharma, (even to the exclusion of 
his caste and order Dharma), because there are twofold indi- 
cations, (namely, that of Revelation and of Tradition to that 


effect) —463. 
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The word “api” in the sútra has the force of “ indeed,” “even.” 
The words “Sarvathá api” are equal to “sarvatha eva,” meaning :— 
“ Even not regarding the general duties of one’s Agrama and Varna.” The 
parinisthita has the primary duty of performing the Bhágavata Dharma. 
That he can never omit. The Dharma of his Asrama may be performed 
in the interval of leisure moments. Because that is secondary with him. 
Why do we say so? The Sútra answers it by saying, because there are 
twofold indications. The Sruti or Revelation says (Mundaka 11.2. 5.)— 
SS Š ° `A + 
afer sit: q arated za: ae otter Ba: | 
° ° A 
TATE ma aR ÀT Aq saraq Az? | 
In Him the heaven, the carth, and the sky are woven, the mind also with all the 


senses. Know Him alone as the Self, and leave off other words! He is the bridge of the 
Immortal. 


This shows that according to the Sruti, the highest duty of man is 
to know God and leave off all other book-learning and ritualistic religion. 
The Smriti also says the same. ‘Thus Gita, IX. 13.— 


Arama At mÀ 2at Rara | 
AAAA great ATRAEN 2 I 


Verily the Mahátmás, O Pártha, partaking of My divine nature, worship with un- 
wavering mind, having known Me, the imperishable source of beings. 


add MAUA qt ada FTAA: | 
META At ARAT MUA IE I| We N 


Always magnifying Me, strenuous, firm in vows, prostrating themselves before Me, 
they worship Me with devotion, ever harmonised. 


‘These two verses of the Gita describe the nature of the Bhagavata 
Dharma, which consists in always singing the praises of the Lord, striving 
after doing His will, ete. If after dischargiug these duties, the devotee 
finds time, he may perform his regular sandhyaá, etc. 


| The author in the next sútra gives additional reason in support of 
x this view. 


SUTRA III. 4. 85. 


AAA aaa ae (39 W 


safa Anabhibhavam, not to be overpowered, «Cha, and. «dal 
Dargayati, the Sastras declare, ce 


8 35. And the scripture shows (that a Parinisthita 
ie: devotee) is not overpowered (by the faults of not performing : 


| | the acts of his Aégrama, when immersed in the meditation 
| of the Lord—464. ne | 
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COMMENTARY. | 
In the Bribad Up., 1V. 4. 23, it is thus said :— 
aa arent AA, Gat area ache Ad creat aah < gear aah 
fra fercait RRA EA waa EA AR AAA aa 
AMARA ASE l 
Evil does not overcome him, he overcomes all evil. Evil does not burn him, he 


burns all evil. Free from evil, free from spots, free from doubt, he becomes a (true) 
Brahmana ; this is the Brahma-world, O King, thus spoke Yajiavalkya. 


This text of the Brihad Up. declares that a Parinisthita devotee is 
not overpowered by the evils caused by the non-performance of the 
duties appropriate to one’s own Asrama, if such omission is due to being 
absorbed in the hearing the praises of the Lord, ete. Therefore, it 
follows, that the worship of the Lord, hearing His praises, singing 
Hymns to His honour, ete., have preference over ritualistic pújás. 

In the previous portion under sútra IIL 4. 2., the Párvapaksin, 
Jaimini raised an objection to the effect taat one should never abandon 
karmas, and he quoted the Visnu Purana to the effect that Visnu was 
the highest person and that the best method of propitiating Him was 
by the due discharge of the duties of one's own Asrama. That verse is 


TUPTATACaAT qaq WL: GAL | 
AMAT TUT ATA AT THAI 
“Vignu, the Highest Person, should be worshipped by a man who is devoted to the 
duties of his caste and order. There is no other way which can cause His satisfaction.” 


That verse does not mean that the Lord Visnu requires a man 
to perform the duties of one's own Asrama to the exclusion of worship- 
ping Him. On the contrary, it means, that a person leading a household 
life and following the rules of good conduct laid down for his caste and 
Asrama, must worship ‘also the Lord, because such worship is the cause 
of satisfaction of the Lord. It does not mean that Karma is the. 
“but worship. The emphasis in that verse is not 


#3 


repeated here. 


cause of satisfaction, š : 
on the words “the man devoted to the duties of his caste and Asrama, 


but on the word “ Aradhyate” (“should be worshipped.’’) 

That this is tho proper meaning of that verse, we find froin a 
preceding passage of the same Purana. In II 15, verses 9-11, we find 
the following description of the God-immersed King Bharata :— 

ITA ARTA AMAT: | 
a sara fat are Aa gl: 11091 


aña du qual qu | 
ara qual gt ARAN AAA II ¿ ll 
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ae wea Maer AAA Aas | 

HO A CMARAE Cl A AISA ll & N 

waa stig Ag Raq ARA = | 
dd E aqdsa Rar AAA l Lo ll 
areata AA Ra | 

ATA AA BAN PAST ATA l| LL N 


7. O Maitreya! that mighty King, with mind fixed on the Lord, dwelt for a long 
time in Salagráma. 


8. That best of all the virtuous men obtained great excellence in virtues like 
those of harmlessness and the rest, and in controlling his mind. 


9. He always used to recite the names ofthe Lord, such as O Yajñeša l (Lord of 
sacrifice) O Achyuta! (immutable) O Govinda! O Mádhava! O Ananta (endless)! o 
Kesaya! OKrigna | O Visnu! O Hrisikesa! 


10. Maitreya! He did not utter even in his sleep, any name but that of the Lord. 


He did not think on anything but on the Lord, and the attributes of the Lord, and the 
meaning of His names. 


ll. That Yogi and ascetic King, free from attachment, did not perform any ritual- 


istic karmas oxcept bringing fuel (for sacrifice), plucking flowers and Kusa, for offering 
to the Lord. 


These verses of the Visnu Purána show that the King Bharata 
was so absorbed in the worship of the Lord that he did not perform 
any ritualistic karmas. Consequently, when in the same Purana we 
find a statement in III. 8. 9, that Visnu is worshipped best by that man 
‘who discharges the duties of his caste and order, we must construe that 
verse in consonance with the preceding verses of the same Purána. 
Thus it is established that a Parinisthita need not perform the duties 
of his Àdrama and Varna, if he cannot find time for them owing to his 
being employed in the worship of the Lord. For the Lord Himself says 


that if His Bhaktas omit to perform ritualistic karmas they 1 incur no guilt. 
In the Padma and the Adi Puranas it is thus said::— 


niga Gat narrar saw AR | 
eat Ral gait er: Heat aga: | 
Wied AH ARA A RT =Š AMA | 
oat Rati Haft eA AAA I 


If men devoted to mo and doing my work, omit to do the ritualistic work, that 
omission is rectified by the three hundred millions of great Risis. 


Those who renouncing all other karmas, constantly recite My name, their ritualistic 
work is done by great Risis devoted to the Lord. 





<d 
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Admkarana IX—The Nirapeksa devotee. 


Having thus shown the effect of Vidya with regard to the devotees 
who lead a household life, and having also shown that they may, after 
the rise of Vidya, perform karmas at their option, the author now shows 
the same two facts with regard to those devotees who are not house- 
holders, who are not in any ásrama, and who are called the Nirapeksa, 
[n the Brihadáranyaka Upanisad we find the account of a great female 
sage called Gargi Vachaknavi who was a knower of Brahman, but who 
was not a householder, for she was an unmarried lady. In the Bri. Up. 
we find (IIl. 8. 1.) Gargi asking the following question from Yájñaval- 


kya:— 
WT g AAMAS MAM ATA EE ay may seat QT 
wea seat a Š ma gara cagada MR ges are Ë g N 


Then Vachaknavi said: ‘ Venerable Bráhmanas, I shall ask him two questions. If he 
will answer them, none of you I think will defeat him in any argument concerning 
Brahman. Yájñavalkya said: ‘ Ask, O Gárgi. 

(Doubt.)—Now Gárgi was a person who was in no Asrama, and 
still we find her examining Yájnavalkya. The question then arises, 
can Vidya be acquired without following any particular Adrama ? 


(Purva-pakga.) —Vidy8 cannot be acquired without following any 
particular ádrama, because the due dischatge of the duties prescribed 
for a particular drama; is the cause of the origination of Vidya ; and 
if a person has no ásrama, he cannot discharge any duties, and how 
can Vidya arise in such a person ? 

¡Siddhánta.)—The next sútra answers this doubt. 
| SUTRA III. 4.:86. 


Hea AM g APS: la (9 (36 N 
sqq Antara, without (doing the duties of the Agramas), standing out- 
side. «y Cha, indeed, verily. WR Api, also. q Tu, but. az Tad, that. g: 
Dristaih, from seeing (the Sastric statements about it.) Because it is so 
. o Ae | 
seen. a 
36. (The Vidya originates) verily even in those who 
stand outside (of all ásramas) because it 1s so seen—465. 
COMMENTARY. 

The word ‘ tu’ is employed in order to refute the Púrvapaksa that 
karma is necessary for the origination of Vidya. The force of the word 
‘cha’ is to indicate certainty. Antarás (who stand outside) are those 
persons who do not belong to any order or 4¥rama, and consequently do 

1 
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not perform the duties of any ásrama; but who, owing to the performance 
of such duties in their previous incarnation, are born in this life with 
discrimination and dispassion, and whose mind has been purified by 
truth, austerity, prayers, etc., (performed in their past lives.) In such 
persons Vidy has its origination, even when they do not perform any 
karmas in their present life. Why? Because we see so in the scriptures. 
Gargi Vachaknavi is a standing example of one not belonging to any 
order, and yet a Brahmavid. The sense is this. Ifa person has duly 
discharged the duties of his 4¥rama in his previous incarnation, but 
owing:to some reason or other, the origination of Vidya did not arise in 
him in that life and he dies before such origination, then in his next 
incarnation, his mind being already purified by the due discharge of the 
ádrama duties in the past life, he is born ripe for Vidyá, and in the 
present life, by the mere. coming in contact with holy men, he bursts 
forth into a full Jñánin possessed with all the attributes of discrimina- 
tion and dispassion, and Vidyá manifests in him with all her glory. 
The spark of the holy sage is enough to lighten up such a soul into a 
conflagration of wisdom and love. Therefore, such a person does not 
perform, or rather stands in no need of performing, any ásrama dharmas. 
All that he requires is Satsarga (the company of the Good) in order to 
recall to his mind all that he had acquired in the past lives. 


In the next sútra, the author shows that the Vidya originates in 
those whose faults havo been washed away by the mighty force of Satsafga. 
Satsahga has independent power of destroying all faults and originating 
Vidya. 

SUTRA III. 4. 87. 


AN aaa ú % (9 1391 


sí Api, also, qua Smaryate. it is mentioned in the Smritis. 
37. ‘The Smriti also declares the same—466. 
COMMENTARY, 
In the Bhagavata Purana (LI. 2. 37.) we find the following: — 
rated à Wad MAT: Ral, Haag IUJ APTA | 
gata a Aaa al asia ARTUR | 


Those who hear the life-giving words from the mouths of good men, who areas il 
the Self of the Lord, and who fill the cups of their ears with the nectar of those words, 
they purify the hearts tainted with evil, and ultimately they reach the lotus feet of 
the Lord. 


This shows that the words of the good men have the power of 
purifying the soul and carrying it to the feet of the Master. 
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Similarly in the Bhágavata Purána (V. 12. 12), we have the 
following :— 


TÚ UAT < as, < aera AE Tare aT | 
q STE At Talia, RAT wee UA I 


| O Rahugana ! this state is not to be obtained through austerity, nor through 
pájás, nor through feeding the poor or housing the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, fire or the sun, but through the 
anointing of the body with the dust of the feet of the Holy Ones, the Mahátmás. 


This also shows that the dust of the feet of the Mahátmaás, the 
service of the Holy Ones is the unfailing means of acquiring Vidya, and 
that the company of the good has greater effect than one’s own exertion. 
The word ‘ api’ also indicates that moral qualifications like truthfulness 
and the rest are also necessary. Stronger than all ritualistic works, are 
the moral qualities of truthfulness, prayer, service of the Masters, celi- 
bacy, etc., as mentioned under (I. 1.1., page 7.) 

The Nirapeksas, who have the good fortune of getting the company 
of the Holy Ones, easily acquire Vidya, because on them there is the 
special grace of the supreme Lord. The next sútra mentions this 


fact. f 
SUTRA III. 4. 88. 


203191381 
fida Vigesa, special, wang: Anugrahah, favour. « Cha, and. 
38. And on such Nirapeksas there is the special 
grace of the Lord, and they easily acquire Vidyá—467. 
COMMENTARY. | 
In the Gitá, X. 9, we have the following :— 
ARTA ARAMA AMA TIT | 
sudar at A gaa <q taka q y R 


Mindful of Me, their life hidden in Me, illumining each other, ever conversing 
about Me, they are content and joyful. 


Ga aaagarat anat MAA | 
qa arar & Ya arganda y lo l 
To these, ever in union with Me, worshipping Me in love, I give the yoga of 
discrimination by which they come unto Me. 
This shows that Nirapeksas are the special objects of His grace. 
But how do you say that these verses of the Gita apply to the 
Nirapeksas, and not to devotees of every description? The words “ Satata- 
yuktánám ” in the above, which literally mean “ those who are in constant 
union with the Lord,” “those who are in constant meditation on the Lord,” 


indicate that these verses apply to these God-absorbed souls, and not to 


a 


ordinary men. ` 
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In the preceding aphorisms it has been shown that householders 
like Yajnavalkya and the rest, and non-householders like Gargi and 
others, had acquired Vidya. 

(Doubt.)—Now arises the doubt, who is higher among these two 
classes :—Whether the householders or the non-householders ? 

(Púrva-pakga.) —The opponent's view is that the householders are the 
better of the two; because not only do they discharge all the duties laid 
down in the Scriptures for the householders, but over and above that, 
they find time for the worship of the Lord, and are devoted to Brahman. 
The scripture also shows that their condition is higher than that of the 
non-householders, for in the Brih. Up., IV. 4. 9, it is said:— 

ausgaga Teme: Mos eft Sika a) Tr WM ATT ET 
Sal 


On that path they say that there is white, or blue, or yellow, green, or red ; that path 
was found by Brahman, and on it goes whoever knows Brahman, and who has done good, 


and obtained splendour. 

The word punya-krit (who has done good) means who has duly 
discharged the duties of his order and is a good householder. Such men, 
the Sruti says, reach Brahman very quickly. 

(Siddhánta.) —This view of the PQrvapaksin is set-aside in the next 
sútra, which declares that the Nirapeksa devotee is higher than the house- 
holder. 

SUTRA III. 4. 39. 


AAA, A ARTA ü 3 (91 38 | 


wq: Atah, from this (from the Agramadharma condition). q Tu, 
undoubtedly. rar Itarat, the other (the non-agrama condition). zara: Jyayah, 
Superior, better, greater (means to acquire knowledge.) fagra, Lingat from 
indications, signs, inferences. «y Cha, indeed. 


39. The other (namely, the Nirapeksa) is undoubtedly 
superior to this (namely, the householder), as there is a mark 
for the same— 468. 

COMMENTARY. 

The word “ tu” is employed in order to. remove the doubt. The 
word “ cha” is used in the sense of exclusion. “ From this,” namely, 
from the condition of the householder; “the other,” namely, “ the 
condition of the non-householder” is a “superior” or a better means of 
acquiring the Vidya; (because the facilities are greater in the latter con- 
dition), Why? Lingát—“ because of the mark,” because of the scriptural 
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$e 
indication. In the above passage of the Brihad. Up., we find that 
Gargi, who is a non-householder, is greater than Yajñavalkya, a house- 
holder, and she settles the disputes of the Brálmanas by examining 
Yajñavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various Agramas or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, these are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 

| animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that the Âsramas are good in themselves, but that they 
are good only inasmuch as they help to contract this current. But they 
in thier turn become positive obstacles at a certain stage. Those whose 
out-going current has become checked, by having passed through the 
discipline of the Agramas in their previous lives, and who are born in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the Agramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Nirásrami or a non-householder is superior. Therefore, in the Jávála 
Up., it has been said— Se 

aa ha am RA maeng AA aad Sq Ma a 
Qaa ATTA: || HATA TRAM TEI AAA BET ATTA AA ll Tet gan 
TAXA Nay AACA aaa HAN IRA l! AA GRAN aT HAY aT 
GUAR METAN AT TERMINA qr gets AA ANA II 


Then Janaka, the king of the Videhas, approaching Yajfavalkya, said “ Lord, teach 
me Sannyása.” To him replied Yéjiavalkya :—“ Having completed his studentship, Re is 
to become a householder; having been a householder, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth; or else he may 
wander forth from the student's state ; or from the house ; or from the forest.” “May he 
have taken vows upon himself or not, may he be a Snátaka or not, may he pe mo whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
' him at that very moment wander forth as a Sannyási.” ij 
This text lays down, in its due order, first the three Ásramas, namely, 
that of the student (Brahmacharya), that of the householder (Grihastha), and 
I that of the hermit (Vánaprastha). It enjoins Sannyása for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as Sannyásis, like Samvartaka and the rest, who are solely devoted to 
| Brahman, it enjoins Sannyása at once without passing through the various 
| grades. In other words, the taking of Sannyása depends upon the evolution 

of the soul ; and for a fully evolved soul, the Asramas are not at all necessary. 





UT ri a AROS 
KE U or A 
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As regards the text “ Let not a twice-born remain for a single day 
without being in the household order or in some Ágrama,” and texte 
similar to this, they are meant for ordinary men, and not for the revolved 
souls. 

Note--The other passages are like these :—“ A murderer of the gods is he who 
removes the fire. After having brought to the teacher his proper reward do not cut off 


the line of children ; (Taitt. Up., I. 11.1). Tobim who is without a son the world does 
not belong ; all beasts even know that.” 


(Objection).—Let it be admitted for argument's sake that the Nira- 
peksa, belonging to no Asrama, is superior to the other two who 
belong toan Agrama. But there is this danger in these non-ásramas 
(Nirapeksas , that in course of time they may fall down from their 
high position, and enter into family life: and thus lose their condition 
of Nirapeksatva. That being so, when such Nirapeksas, once having 
renounced the ,household life, according to the rules laid down in the 
Sastras, when they again take it up, they become blameworthy, accord- 
ing: to that very Sástra ; and their condition becomes lower than that of 
the other. If such Nirapeksas, who before were not in the household 
order, and who properly renounced that order, come to get faith in the 


household order, because the life of the householders is praised in 


Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost. The Nirapeksas, therefore, cannot be 
said to be absolutely superior to the other, because in the case of the 
Svanisthas and the rest there is no such danger of fall, but, on the 
contrary) they by the due discharge of the obligatory duties of their 
Agrama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a line which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 
The objection above raised is answered in the next Sútra. 
SUTRA HI. 4. 40. 


IRA q Tear Sia faaragaenaea: N 
31381800 


EU Tad-bhatasya, of one who has become That, who has realised 
Brahman through desirelessness or nirapeksa. q Tu, but. q Na, not; of it iS 
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not. agra: Atad-bhavah, the absence of that condition: the falling away from 
concentrated devotion to Him. 3fa7: Jaimineh, of Jaimini. wf Api, even. 
far Niyama (niyamat) because of the rule (that their senses do not go to other 
objects), by restraining (the senses by the intense desire for Brahman). 
sag-eq Atad-rOpa (atadrúpat) because of the destruction of the desire for 
other than Brahman by not desiring anything else than Brahman (Rûpa, 
desire). sparqeq: Abhavebhyah, and because of the absence of that, and from 
the absence of any other (Agrama dharma). 


40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons: (1) Because of the rule that their - 
senses are restrained to thirst of God only; (2) Because of 
the destruction of desires for any objects other than God; (9) 
Because of the absence of household life in the case of 
persons like Gargi and the rest—469. 

COMMENTARY. 
The word “tu ” is used in the above sûtra to remove the doubt. Of that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from that state, 
namely, such a Nirapekga never is in danger and actually never does lose 
his concentrated devotion to the Lord. ‘There is no fear of such a person 
being attracted to household life again. For J aimini also holds the same 
opinion on this point as I, Badarayana, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of Brahman 
are destroyed in them such as we find in the case of Gargiand the rest 
who always were God-devoted and never accepted the household life. 
[n the Bhágavata Purana (VII. 15. 35.) we also find the same :— 
STATE TAMAS A | 
fra mirarse" Masa afer I 
“That heart which is once touched by the love of Brahman (and has once enjoyed 


that bliss) never can leave that Brahman and be pierced. by lusts and desires, for itis 
always calm and all such desires have become finally quiet in them. 


Though Jaimini lays stress on Karma kanda, yet he also is forced, 
by the strength of those texts which describe the Nirapeksa devotee, to 
admit that such a devotee never falls into the world again. He admits 
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that such a person need not perform Karma, because he has already per- 
formed it in his past life and is born a.perfect being. 

The next sútra shows that the Nirapeksa devotee is superior to 
the Svanistha devotees. The Svanistha devotee is in danger of falling, 
not so a Nirapeksa. The texts like “ the Seer sees everything,” ete., show 
that Vidya can lead the Nirapeksa to Svarga and other higher regions, 
and there such Nirapekgas may enjoy the delights of Indra’s Heaven, ete. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next sútra answers that. 

SUTRA III. 4. 41. 


TARA AMARA BL ZUR 


+ Na, not. ẹ Cha, and: only. manaa Adhikarikam, the rulership, 
the position of the status of Indra, &c., the authority such as that of Indra, 
Sc. arg, Api, also: It includes the worldly pleasures also. qaaq Patana, of 
fall. waaa Anumanat, from the inference. ae-aarmag Tad-ayogat, by not 
thinking of that: by not desiring that. 

41. The Nirapeksa devotee does not desire even the 
cosmic offices; because there is fear of fall in it; and because 
they have no wish for those posts—470. 

COMMENTARY. 


The word “and” in the sútra has the force of “ only.” The word 
“also” means the inclusion of the worldly happiness also. The word 
Adhikarikam means the office of world-rulers like Indra and the rest. The 
Nirapeksa devotees do not desire even sich high offices. Why ? Because 
there is danger of fall from such offices ; as we find stated in the Gita 
(VIII. 16). 

rear Facrafaasea | 
AQ y Aa yaa < RTA I gG 
All the worlds, below the world of Brahmá, come and go, O Arjuna; but he who 
cometh unto Me, O Kaunteya, he knoweth, birth no more. 


The reason of their not falling from the heavon-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Puránic authority the reader can find out for himself. 

Note.—Such, for example, as we find in the Bhágavata Parana, XI. 14, 14, —— 


o o < 





- e La? 
A "La AE A 
R 

A 
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He who has resigned himself to Me does not wish to get anything other than Myself, 
not even the Supreme rule of a Brahma or the pomp andglory of an Indra or the stafus of 
the sole SIT of the whole world, or the rulership of the ocean or the spiritual powers 
of an Occultist, nay, not even the Mukti consisting in non-re-birth. The only Mukti that 
he wants is the eternal freedom to serve the Lord of Eternity. 

r 

Thus though through the glory of Vidyá a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments come to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to- 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next síttra shows that he is superior to the Parinis- 
thita also. 


SOTRA IIL 4. 42. 


STTTHAN AH AAAI THT Ú š (9 1 8RN 


3quáma Upa-pûrvakam, that which begins with © Upa,” i.e, '' Upasanam,” 
worship. aq Api, also, only. Has the force of exclusion. q Tu, but, un- 
doubtedly. Sets aside,the opposite view. uh Eke, some: namely, the Athar- 
vanikas, aqq, Bhavam, devotion, faith. wt Agavavat, just as food. AE 
Tad, that, 3H, Uktam, is explained. 


42 Some Sakhins declare that Upásana alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 


Srutis—471. 
COMMENTARY. 


The word “ Api” has the force of exclusion here, the word “Tu” 
removes the contrary thought of the opposite view, the word “ Eke” refers 
to the Atharvánikas. The Nirapekga devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving man craves for food. This is mentioned in the Gopála Uttara 
Tápini in the verse. “ Bhaktirasya bhajanam,-etc., sachchidándalkarase 
bhakti yoge tisthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek ; this is the only 
rasa which they crave. 

Some Bhágavatas say that it means that a dovotee of the Lord may ` 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful ; because the Sruti says so— 
aynute sarvan kámán, ete.,—he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by His 
three feet, so do His Bhaktas also, 

4 





662 VEDANTA-SUTRAS. III ADHYAYA. [ 


Govinda 


The appropriate Puránic texts must be found out by the reader. 
Note.—The following text of a Parana is to the above effect, 


TRAN Ter < skerars7 


MIT ATRAER: | 
“ His Ekántin devotees do not desire an ything other than Him, for they 
are solely resigned to the Lord. They are immersed in the ocean of bliss 
singing constantly the auspicious and the extremely wonderful deeds and 
glory of the Lord.” 
The next sútra shows by giving another reason that the Mukti called 


Salokya and Sámipya is achieved by the Nirapeksas, without any effort on 
their part. 


SUTRA IIl. 4. 43. 


30318180 


qf: Bahib, outside g Tu, but, indeed, saar Ubhayatha, both ways, 

in either case, Ey: Smriteh, on account of the statement of the Smriti, 
mama Acharat, because of custom or conduct, @ Cha, and. 

43. The Nirapeksas are indeed outside the world, for 


two-fold reasons given by the Smritis and the conduct of the 
Lord—472, 
COMMENTARY. 

The word “ Tu ” has the force of exclusion. The Nirapeksas though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say 
so? Because of the two-fold reasons, namely, the Lord being attached to 


His devotees and the devotees being attached to the Lord. As says tho 
_Bhagavata Purana :— 


ESSE RECI E 
AUN Taq: | 
SS TAS os 
a vata amaa: aura: 11 
“Hari, the Supreme Lord, never leaves the heart of His devotees because He is at- 


tracted to it as if by an unconquorable force as the bee to the flower; and though He is 
destroyer of all sins, He is bound with the chains of love to His devotees. Similarly, He is 


9 is bound to the lotus feet of the Lord, by a similar chain 


This verse shows that he ig t 
the lotus feet of the Lo 
8 flower in full bloom 


: he best of the devotees who has bound 
rd with the rope of His love, and whose heart is like 
e PSU constantly the Lord to live in it, This 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets his glory enhanced 
by being surrounded by faithful servants ; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Smritis and the practice 
of the good men. 
So also the Lord has said in the Bhágavata Purána, XI. 14. 16 :— 
Prete’ afi aed Mat aran | 
AJA Pest FATS: I 
I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 


hating none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 


These two-fold reasons show that the union of the Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of worldly bondage consists in 
turning one’s face away from the Lord and Mukti is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 


Adhikarana XI. 
God is the purveyor of the Nirapeksa Bhaktas. 

In the preceding Sútras it has been mentioned that the Nirapekgas 
are superior to other devotees, because tliey are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapeksas have not only no desire for heavenly joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Tait. Aranyaka (IIT. 14. 1), we find the Lord described as the 


purveyor of His devotees. ee 
rat ea fra Prats | war Tar agar Frere: l 
Being the supporter (of all) He specially supports His devo 
with love. He, the one God, exists in manifold forms. x 
(Doubt).— Here arises the doubt, are the worldly wants of the Nira- 


peksa devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself. eS 
(Parvapakya):—The opponent maintains the view that the devotees 


must supply their worldly wanta by self-exertion, because they love their 


Lord so much that they do not wish to put. Him to the trouble of exert- 


ing to supply their wants. 
5 (Siddhanta).— “Tho next sútra shows that the Lord Himself supplies 


the wants of His Nirapekga devotees. 


tees who worship Hinr 
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SUTRA IIL. 4. 44. 


ERA: RIRA: 13 1 9 1991 


emi: Svaminah, from the Lord, w Phala, about the fruit. mw: 
Sruteh, because of hearing. gq Iti, so. mwa: Atreyah, Atreya holds. 


44. From the Lord come all supplies of the wants of 
the Nirapeksa devotees, because of the Sruti texts about 
fruit quoted above. This is the opinion of Dattátreya—473. 

COMMENTARY. 

The bodily and worldly wants of the Nirapeksas are fulfilled by 
the Supreme Lord Himself. Why do we say so? Because of the Sruti 
texts—Bhartasan bhriyamáno bibharti—being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him Bhartá or supplier, Dattátreya is of opinion that the Lord 
supplies all wants. We find this in the Gita also (IX. 22.)— 

MAA a aA At A TAT TITAS | 
at eater ANAA IRATA, Il 22 Il 


I purvey all objects of worldly livelihood and their preservation for those Bhaktas 


' of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 


So also in the Padma Purana, it is said :— 
° A 
¡ama Rar | 
SII Teas TUTE AY UE: I 


O lotus-born Brahma I maintain my children (devotees) as the birds, tortoises and 


fish nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 


Note.—The fishes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actual! y feed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. ‘Ihe devotees never 
entertain any such notion as “ May the Lord Hari nourish us by supply- 
ing our worldly wants.” So they cannot be said to put the Lord to 
trouble. Moreover the Lord being Satyasankalpa true-willed one, His 
very thought supplies all tho wants of His ee aos ; and so it © no 
exertion to Him to supply the wants of His devotees. The fruit describ- 
ed in the Srutis consists in getting all one's wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with- 
out asking Him ' Give us this day our daily bread ”). In fact the Sruti 
says “ bhriyamana,’ by being worshipped, He supplies. It ‘Ges not say 
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“by being prayed to He supplies,’ for the maxim is “Worship the Lord 
and ask for nothing, and you will have everything.” 

The author in the next sútra shows by an illustration the invariable 
nature of the Lord’s providence and purveyership in regard to these 
Nirapeksa devotees: 

SUTRA III. 4. 45. 


MEAR ll š+ 19 19% l 


AEAN. Artvijyam, the priest’s work. gra lti, just like. AGAN: 
Audulomih, Audulomi thinks. ge Tasmai, for that. fg Hi, because. ariad 
Parikriyate, he is employed. He is purchased. 


45. According to Audulomi, the Lord sells himself 
to His devotees like: the sacrificial priest to his Yajamánas. 
—474. 

COMMENTARY. i 
The word “iti” in the sûtra has the meaning of “ like.” ‘The supporting 
of His Nirapeksa devotees by the Lord, is like the supporting of his 
Yajamánas by the sacrificial priest called Ritvij. Because the Lord is 
purchased by those Bhaktas, in order that He may supply all their worldly 
wants. As says the Vignu Dharma :— 
qəza THA THAT T | 
ER ARIA AHA WHATS It 
The Lover of His devotees sells His very self to those Bhaktas of His in exchange 
of a mere Tulasi leaf or a handful of water, 

'The sacrificial priests are as if purchased or engaged by the Yaja- 
mána to perform all his sacrifices ¿n their detail in lieu of the fee which 
he gives them. Audulomi being a believer in impersonal God, his Bhakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 


consists in doing all acts in order to please the Lord and not from a spirit 


of exchange. But the Nirapeksas are higher than Audulomi Bhaktas 
that the Lord should supply 


because they do not cherish even the desire 


their worldly wants. 
SÛTRA III. 4. 46. 


garage l BA N 


wa: Sruteh, hecause of the Vedic statement 4 Cha, and. 


46. And from the Vedic text also the same is learnt. 
—475. i 
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COMMENTARY. 


In the Chhandogya Upanisad it is taught that the prayers of the 
sacrificial priests are potent enough to procure all the desires of the 
Yajamána who engages the priest. Thus in Chhand., 1.7.9., it is said :— 

gama Y agatat Sram AGAMA AA 
RIERA maraq 1 <l + a RARAS Pa aA a wy 


(TEL ara maR AA TR ie i 


Now through this alone (i.e., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desi es of human beings. Therefore, the Udgátri 
who knows this should say (to his Yajamána) “ To accomplish what particular desire of 
yours, shall I sing out.” For he, who knowing this, sings out the Sáman, is able to accom- 
plish the desires (of his Yajamána) through his song, yea, through his song. 


This text of the Upanisad clearly shows that the fruit of the work 
performed by the priest accrues to the client and not to him. 

Thus it has been demonstrated that the Lord supplies the wants of 
His Nirapeksa devotees, because he is purchased by them, in the same way 
as the priest supplies all the wants of his Yajamánas by his prayers. 


Adhikarana XIT. 


The author now shows the duties of these Bhaktas after their having 
acquired the Vidyá4. In the Brihad Ar. Upanisad (I. 4. 23.) it is said :— 
amga ara Sacaftatter: aarkar Saar qaq fu 
Serer aa Sw qrenr act <° mai acy da qr agi <Š 
Greate eater Frqrür RE RRA ra wate rd <a> far 
Seite tiara ARA ARE aaa Aer cath at arta ae create y 
RA Ul Mite SATA aS Pet eaten at He Teer: sitaat ae AR 
A EA at at RAS ait Acar PANG ae Prirerq I 4 Il 
“He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Self in the Self, sees all as Self. Evil does not overcome him, he 
overcomes all evil. Evil does not burn him,-he burns all evil. Free from evil, free from 


spots, frec from doubt, lie becomes a (true) Bréhmana; this is the Brahm a-world, O King — 


thus spoke Y6jmavalkya.' In the same Upanigad (II. 4.5.) it is said “ Verily, the Self 
is to be seen, to be heard, to be perceived, to be mark 


| ed, O Maitreyi.” When we see, hear, 
perceive, and know the Self, then all this is known. 

(Doubt).—Here the attributes beginnin 
5 Dhyana have been mentioned as the 
= ` Brahman must build into his life (nam 


g with Sama and ending with 
qualifications which the seeker of 
ely, the qualifications of Sama, 
vana, Darsana, Manana and 
the actions denoted by them 


must they simply meditate on 
of the Lord ? 
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(Pirvapaksa). -In answer to this doubt the opponent maintains that 
though Vidya might have originated, yet it does not become stable without 
the above attributes of Sama, Dama, etc. Therefore, these must be per- 
formed. 

(Siddhânta).—The next sûtra answèrs this. 

SUTRAS III. 4. 47. 


SiE Lea SLAE LE A q ql aña OEIC 


azat Sahakari, auxiliary, sç Antara, the other. fafy: Vidhih, the in- 
junction about. wq Paksena, in one sense, gétzag_ Tritiyam, the third, se. the 


mental. aga: Tadvatah, of him who has that, fafy-smi@aq Vidhi-adivat, just as 
in the case of injunction, &c, 


47. For the Nirapeksa devotee who desires only the 
grace of the Lord, the mental meditation or Dhyana is the 
third injunction: as an alternative to Sravana, Manana which 
are enjoined as helps to the acquisition of Vidya with regard 
to the other kind of devotees, I[tisan injunction similar 
to the injunction of Sandhya, etc.—476. 

COMMENTARY. 


The attributes of Sama, Dama, etc., were shown in the sútra III. 4. 26 
(page 639) as being necessary in the origination of Vidyá along with 
the attributes of ‘sacrifice, alms, etc. In the present Adhikarana these 
qualifications are looked upon from another aspect, namely, not as a Sahakari 
cause in originating Vidya but as necessary even after the origination of 
Vidya. The Upanisad text is in the form of a Vidhi or command, and 
therefore these acts of Sama, Dama must be performed. They are Vidhis 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Savanistha and the Parinisthita, because the text above 
quoted makes an original statement (Apúrva) with regard to thege 
Sásrama devotees. But with regard to Nirapeksa devotees the above 
texts are no Vidhis, because with regard to these Nirásrama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore the Nirapekga devotees 
need not waste their time after Sama, Dama, etc., which are their natural 
qualities but they must constantly remember the form of the Lord, His 
essential attributes and deeds. Therefore the Sútra says: Tritiyam 
tadvatah. This is a third alternative to the two alternatives already 
mentionedihefore, Morthe Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these Sama, Dama, 
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etc., form a third method. He must perform these mentally, because the 
Sruti says he is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted with Sravana or hearing, 
which is a bodily act; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyána 
is the third. In order to show, that this mental Dhyána is also necessary, 
the author gives an illustration by saying Vidhi adivat “just as in the 
case of the injunctions and the rest.” As a Sásrama devotee must necessari- 
ly perform his Sandhya prayers, etc., for the performance of Sandhya, ete., 
is a compulsory duty (Vidhi) on him, so with regard to the non-house- 
holder, the Nirapeksa devotee, the performance of Sama, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
Vidyá has originated, has the duty of constanily meditating on the form 
and qualities of the Lord. 


Note.—As the Sandhyá Upásaná is the duty of the householder devotee, so the Dhyana 
on the Lord isa duty, or rather may be considered as a duty, enjoined on the non-house- 
holder devotee. | 


This does not mean that the non-bouseholder devotee is prohibited 
from performing Japa (silent prayers) and Archana (or worship of the 
Lord) with flowers, incense, etc. Because the word Dhyana includes Japa, 
Archana, etc. Or Dhyana is specifically enjoined on the Nirapeksa devotee 
because Dhyána must be the predominant note of His worship, while 
Japa, etc., should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge (Vidya); and the particular form 
of Pûjâ, meditation, ete., fitted for them. 


Adhikarana XIII. 


It has been taught before, how the acquisition of Vidya takes 
place in the case of the three kinds of devotees called the Svanistha, etc. 
Now are described the methods of making this Vidya a stable quality of 
the mind. 


(Vigaya).—In the Chhand. Upanisad at the end (VIII. 15-1.) we find 
the following :— š 


| TRIGA marqaq SAT NR mq: saraq rra 
ALTA fer anette get TN RA rara 


a SAT TIT MATT! mE Aa gaita gaa NRI 
as Verily this doctrine Visnu taught tothe four-facea Brahmá. Brahma taught to 
5 Sg Syayambhuva Manu, Manu to his people. One should learn the Veda in the family of his 
teachers, and making presents to his Gurú according to law and doing his works fully 

> t 


A 
>] 


ç 
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one should return home and enter into household life. 


In a sacred spot, he should recite 
the holy scriptures, 


and perform good deeds, concentrating all his senses on the Supreme 
Self. He should not injure any living creature except in sacrifices. He, verily, thus passing 


his life, attains on death the world of Brahman and never returns therefrom, never returns 
therefrom.” 


Here the Upanisad concludes by describing the householder condi- 
tion as the highest. | 

(Doubt).—Since the Upanisad winds up with the householder, it 
appears that persons other than householders connot get Vidya. The doubt 
is: Does Vidyá originate in Agramas other than that of a householder. 

(Párvapakga).—Since the Upanisad ends with the householder, it 
follows that Vidya does not originate in any other stage of life. No 
douht there are certain passages in the Upanisad which praise renuncia- 
tion. They are merely Arthavadas or glorificatory passages and must 
not be interpreted as ordaining Sannyása. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 
The Upanisads teach however that Brahman is acquired only by the 
householder who follows strictly the rules of the Upanisads. This is 
the proper interpretation of the concluding passage of the Chhand. Up. 
If the Upanisad did not mean to teach this, then why should it conclude 
in glorifying the householder ? 

(Szddhanta).—This objection raised by the Púrvapaksin is answered 


in the next sútra. 
SUTRA IIL 4. 48. 


TEUTATIT 13 121 es n 


mea Kritsna, of all (duties). wrarg Bhavat, owing to the existence, 

g Tu, but, indeed. «fear Grihina, by a householder. gqegre: Upasamharah, 
the conclusion, the goal, salvation. l 

48. The Chhandogya Upanişad concludes with the 

householder’s stage, because of the fact that this stage 


includes all the others. —477. 
COMMENTARY. 


The word “tu ” is used in order to remove the doubt. The object of 
the Chhand. Upanisad in concluding by describing the Grihastha Asrama 
is not to teach, that the Grihasthas alone attain Mukti, by the due discharge 
of the duties of their Asrama ; but it means to inculcate that the Grihastha 
Âsrama includes all other Agramas, and the duties prescribed for the 
Grihasthas include the duties prescribed for other Asramas also. The 
Scriptures teach several duties as incumbent on the householders, and 
which areto be performed with great effort and exertion, They have 

Š 
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to perform the duties (Dharmas) of other Adramas also, according to their 
power, such for example, non-injury, (harmlessness, control of senses, etc). 
Though these latter are the specific Dharmas of a Sannyási, yet a house- 
holder is also required to perform them, according to his power. 
Since the Grihastha Asgrama includes the Dharmas of all the other 
Agramas ; therefore the Upanisad properly winds up with the household 
order, So also we find in the Visnu Purana :—All who eat the food of 
begging, whether they be Sannyásins or Brahmachárines, all of these are 
established in the Grihastha Asrama, therefore, the stage of the householder 
is the best of all. 

Note.—Manu also praises the Grihastha order (VI. 89 & 90) :— 

“And in accordance with the precepts of the Veda and of the Smriti, the house- 
keeper is declared to be superior to all of them; for he supports the other three.” 


“ As all rivers, both greatand sinall, find a resting-place in the ocean, even so, men 
of all orders find protection with householders.” 


Because the Upanisads mention other Agramas also (and because 
they teach that those who perform properly the duties of their Asramas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and hence it has been men- 
tioned in the epilogue. This fact is mentioned in the next Sátra. 

SOTRA III. 4. 49. 


Maa AIM ü š (91 98 | 


àragą Maunavat, just as silence, gai ltaresam, of others. wf 
Api, also, sqaura Upadesat, because they are taught, or enjoined, 


49. Inthe Upanisad other Asramas have also been 


taught as leading to Mukti, just like the condition of a (Maunf) 
who keeps the vow of silence—478. 


COMMENTARY. 


The last passage of the Chhand. Upanisad follows the passage in 


which the Mauna has been taught. In Chhand. Up. (VIII. 5.1-2) we find 
pEr- all the three orders described as leading to Mukti. 


“Now, that which the wise call Yajña (sacrifice, the characterstic mark of house- 


hold order) is verily the Divine Wisdom: throu qh ino See 
; " m the k btai 
the Lord. Similarly, that which the wise call Istam is nower obtains 


also the Divi i 

having desired the Self, he obtains the Self. Soe a ar nce t ae 

“Now what the wise call Sattráyana is also Divine 
Wisdom alone, he obtains from the True, the Salvation o 
call (Mauna) the vow of silence is really f 
=: | or throu i i 
alone, one after knowing the Lord, becomes absorbed in meditation ES ae 
means of salvation, 
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This fact is referred to in a preceding passage also of the same 
Upanisad (Ch. Up., II. 23. 1). 

“ There are three branches of (the tree called) Dharma. Sacrifice, study and charity 

constitute one branch. Austerity is another, and to dwell as a Brahmachárin in the 


house of one's preceptor, alweys mortifying the body while so dwelling, is the third. 


All these are blessed and obtain the worlds of the blessed. : But the God-absorbed alone 
obtains immortality (Release).” 

Similarly in the Bri. Up. (1V. 4. 22. See page 621 of the Vedanta 
Sútra.) we find :— 


“ Bráhmanas seek to know him by the study of the Veda, by sacrifice, by gifts, 
by penance, by fasting, and he who knows him, becomes a-Muni. Wishing for that 
world (of Brahman) only, mendicants leave their homes.” 


The above texts show that the Upanisads teach that the highest end of 
man (namely, Release) can be realised in any of the four Asramas, if the 
man discharges rightly the duties of his Adama The Chl. Up., therefore, 
when it winds up with the Grihastha Arama, refers to this particular 
A8rama because it includes all the others. 

(Objection).—The sútra uses the word ltaresám in the plural number, 
while it ought to have used the word Itarayoh in the dual number : because 
two other Agramas are only left and not more than two. 

This objection is answered by the fact that as these two Asramas 
contain many sub-divisions, so they are spoken of in the plural. 

Note.—Thus the Brahmachári Asrama has four sub-divisions, called Sávitra, Brahma, 
Prajapatya and Brihad. The Vánaprasthas have also four sub-divisions, viz., Phenapa, 


Udambara, Vaikhanasa, and Válakhilya. The Sannyésa has also four sub-divisions, viz., 
Kutichaka, Bahudaka, Haimsa and Niskriya. 


The Chhandogya and other Upanisids mention the Brahmacharya 
and the Vanaprastha Asramas also, in the same way as they mention the 
Sannyása (Mauna) and the Grihastha Asramas. A man can attain Mukti 
in any one of these four Ásramas. He may be a Naisthika Brahmachári 
who never marries. Or he may be a Svanistha Grihastha or he may be 
a Vanaprastha or a Sannyásin, and get Mukti. Mukti is not the special 
privilege of any particular Asrama. 

Thus in the Jábála Upanisad the four A¢ramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). ) 
a trata www mead ana we way A aat 
wa Uy e BY Aacal e Ú ae 
ALAA at ata STAB ATSNTRT AT seminar AT e Awraqgte 

“Let a person after finishing studentship (Brahmacharya) become a householder; 
after finishing. the householder stage let him become a hermit or forest-dweller, and after 


finishing the hermít's stage, let him wander forth (become a Sannyásin). Or he may be- 
come a wanderer after finishing studentship (Brahmacharya) or after the householder's 
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life or after the forest-life (if he has excess of Vairágya). Or again whether he has 
taken a degree or not taken a degree, whether he is an uniyarried graduate, or a solitary 
widower graduate, whether his household sacred fire has beer extirguished, or he has never 
lit any sacred fire, the day he gets the world-weariness, let him on that very day wander 
forth renouncing the world.” 


This shows that all men of all Asramas are entitled to enter the 
Sannyasa Adrama. Ina later passage of the same J3bála Upanisad, the 
Nirapeksas are also described in the sentence beginning with “ Tatra 
paramahamsanam,” &c., as given below :— 


AA OREIRO 
MATAR VS RAHA AGAR AA ACMAGIS HASTY 
Bred ot out Rata =< aa TARA: ated 
Reaal TM mastat Pua Peake TAIN: YEA 
er MUA Taras Raat PATA FLATT Tarer AA 
TM AMARRES ANG 
adria aran PAR ATA ARA TERA 


AUTUSAAARSTARARA SAAT Banda Rar RUN A waga4r 
TART ll & 1 


Among the Paramhamsas are Samvartaka, (Prajápati), Aruni, Svetaketu, Durvasé, 
Ribhu, Nidágha, Jadabharata, Dattátreya, Raivataka and others who had no external 
` marks of caste or Asrama, who had no particular mode of conduct or discipline, whose 
conduct was opposed to caste rules, and who though not insane, acted as (f they were 
insane. Leta man, therefore, uttering the words Bhu Sváhá, throw into the water his 
staff, e Kamandalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his saċred thread. Having thrown all these caste-marks, let him 
go out in search of His-Self. Wearing the form in which he was born (namely, perfectly 
nude), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, studies, 
renouncing acceptance of alms, having obtained full knowledge of the true Brahman, 
pure in heart, begging alms only to maintain his life, oniy on fixed hours of the day .in the 
vessel of his stomach (that is, keeping the food into no vessel but putting it into his 
stomach), constantly thinking: “I am God,” free from gain and loss, dwelling in empty 
temples or huts or an anthill or under a tree or where the cooking earthen vessels are 
thrown, or where the sacred fire is kept, on the bank of a river or in a mountain, forest 
or cave or in the hollow of a tree, or near a waterfall or on an open plateau. Without 
any house, or fixed residence, without any effort to collect anything, without the idea of 


proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy: 


,past evil Kari í in Sar 
nyása,—such a man is called Paramahamea, p vil Karmas, he ends his life in 

















a ra tae ti (e 


ie =) AD =. 


A 


Therefore the Chh. Upanisad very rightly concludes with the house- 
hold-order, because in that Agrama the duties to be performed are many : 
and it has been well said : —“ the day he gets the world-weariness, on that 
very day let him wander forth.” ` Š 


The shove pessegs clearly shows th 2] 
3 a MEROS t the moment one gets the 
world-wearinese, he should renounce the world. The condition — dent 
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for entering into the order of the Sannyásins is such world-weariness. 
The argument based upon the last mantra of the Chh. Upanisad where it 
winds up with the household order, namely, that ¿he condition precedent 


to entering the Sannyása Arama is the passing through the household 
Adrama, therefore, falls to the ground. 


The reason why a man enters into the household life is because he 
has unexhausted worldly propensities : the reason why he renounces the 
world is because such proclivities no longer exist in him -and the world- 
weariness takes their place. This is the only’ criterion to judge whether 
a person is ready to take Sannyása or not. Thus this also is established 
that, when a man is endowed with the qualitications of Sama (mind-control), 
Dama (sense-control), Uparati (tolerance), &c., whether he bein any Asrama 
or in no Agrama, Knowledge (Vidya) is sure to originate in him. 





— 


Adhikarana XIV. 


The author now teaches that Vidy& or Divine Wisdom is a mystery. 
and should be kept secret. In the Swetásvatara it is written— 
Jara TI qa FHT Ta | AKAMA ATA ATT ATTRA 
ar Fa: N R ü 
This highest mystery in the Vedánta, delivered in a former age, should not be given 


to one whose passions have not been subdued, nor to one who is nota son, or who is 
not a pupil. 


(Doubt). — Now arises the doubt, should this Vidyá be imparted to 
every one or to a select few only? 

(Púrvapakga).—The Masters of Wisdom are also Masters of Compas- 
sion. To impart knowledge to the fit and withold it from the unfit, to 
discriminate who is fit and who is unfit goes against their compassionate 
nature which loves all; and consequently, the Vidya must be revealed to 
all indiscriminately. 

(Siddhánta).—This view is set aside in the next sûtra. 

SOTRA III. 4. 50. 


AMARGA NA (91 Ko l 


saña Anavigkurvan, not making it manifest. werarg Anvayat, be- 
cause of the connection. 


50. Let the Master teach the disciple not to reveal 
the doctrine, for such is the ancient usage—479. 
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COMMENTARY. 


Let ħim instruct the pupil not to reveal the teaching. Why ? An- 
vayåt Because in the above text of the Svetásvatara, the instruction 
is expressly to that'effect. So also says the Lotus-eyed Lord Krişna in 
the Gita (XVIII. -67). 


E Q AAT ARTA TEA | 
A agua aed + At Tale i eo n 


Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who speaketh evil of Me. 


The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Sruti says (Svet. 
VI. 23) :— 


meq Z va afina 23 aor att | 
Sa | MRTA HETARA EA i 23 l 


If these truths have been told to a high-minded man, who feels the highest 


devotion for God, and for his Guru as for God, then they will shine forth,—then they will 
shine forth indeed. 


So also in the story of the two pupils of Prajapati, given in the 
Chhándogya Up. we find the same thing. The Asura king. Virochana 


and the Deva king, Indra, hoth heard a voice proclaiming. (Chh. Up. 
VIII. 7-1.) 


q MANAA ANT Ranea Rese: AAA? 
Gage ARA ARMINIA q aña Sata qa aq KA- 
ARALAR g RRA l š n 


Prajapati proclaimed :—“ The Atman, 


| l who is free from sins, free from old- age, free 
from, death, free from grief, free from hung 


er, free from thirst, he whose desires are true, 
whose will is true, he ought to be searched eut, he ought to be understood. He who has 


known that Atman indirectly and has also realised Him, attains all worlds and all desires.” 


Both went to Prajápati to learn the meaning of this parable. Both 
were taught equally in the same words. But Virochana, deduced from 
those words, through his perverse intellect 


the doctrine of materialism, and 
Indra the doctrine of life eternal. 


i Virochana failéd to get the realisation 
of the truth. Therefore, Vidya must be taught tothe fit only and not 


to the unworthy. The fit are those who are devoted to the Lord as reveal- 
ed and established in the world-seri 


N ‘ 
| 
S 
š 
y 
i 
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Adhikarana XV. 


{The time of the origination of Vidya.] 

Now the author discusses the question what is the proper time when 
Vidya becomes ripe and originates in man. ; 

(Vigaya).—The stories of Nachiketas, Jávála, etc., as well as of 
Vámadeva are the topics which constitute the subject of discussion here. 

(Doubt).—Here arises the doubt : Does the Vidya, as the result of the ` 
above-mentioned practices, arise in this very life or in the next life ? | 

(Parvapaksa).—When those practices are rightly performed, Vidyá 
originates in this very life, because a man under takes anygreat object with 
the desire “let me accomplish this in this very life.” The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the 
next life. 

(Siddhánta).—It is not an invariable ule, that Vidya originates 
in one life, as is shown in the next sñQtra. 

SUTRA HI. 4, 51. 


ARAS aT ü 3191 wed 


Raa, Aihikam, the present life or birth (in which we obtain knowledge.) 
wega Aprastuta, not being present maq Pratibandhe, obstruction. ag Tad, 
that. agar Darganat, being declared by the Scriptures, 

91. Vidya originates in this very life, provided there 
‘are no obstructions at hand; as this is seen (in the case 


of some) —480. 
COMMENTARY. 

When there is no obstruction to the rise of Vidyá then she originates 
in this very life; but when there is any such obstruction then she mani- 
fests in the next life, | 

Why do we say so? Because we find it so described in the case of 
Nachiketas, who got Vidya in one life, while there are others who did not 
get it but in the next life. As in the Kath. Up. VI. 18. 


¿qna ARAS sear Rara AMAN s acer | 
meat aT AT At AGA N Le l 
Nachiketas having then obtained all this knowledge and practice imparted by 
Yama attained Brahman, became free from Rajas and beyond death; another who thus 
knows the Spirit certainly becomes so. 
~ The above and the texts like these indicate that Vidyá can originate 
in one life also. 
But there are texts which show that she originates sometimes in the 


next life, As thus Vámadeva got Vidyá while he was in the womb of 


ee Eee 
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his mother. (See Bri. Up., I. 4. 10). The fruition is not always in the 


same life in which the effort is commenced. If the obstruction is small 
and the energy put into the practice for the acquisition of Vidya is great, 
then Vidya is acquired in that very life. The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauviras called Rahugana. But if the obstruction 
is strong, then though Vidya originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she remains latent, 
covered up by the obstructions (as the chicken inside the shell), and 
she awakes the next birth, for the breaking of the shell and for her 
coming out in all her glory. It is thus said in the Gita(VI. 37 and 
forward up to 45) :— 

wate: srararqar ASANTE: | 

ama AMAR sat a GR TSS I| 39 l 

uan TR | 

LRS merer fryer Rura; q y 3C N 

q a HU AREA: | 

AG AMA SAT AMARA || 3R l 


aR AER aa nei y vo l 
MAT gasgan Rean APART: AAT | 
gitat sitaat N NAASMA y 82 i 
maar RaR Fe wala dears | 
TAA FOUR Ər GH AAEM i 8R I 
9 ANA SRR FHT | 83 l 
el ge 


SS o | 
He who is unsubdued but wh pel 
“Us who possesseth faith, with the mind wandering away from 

Yoga, failing to attain perfoction in Yoga, what path doth he tread, O Kri Š 

Fallen from both, is he destroyed like a rent cloud T, Wore ed 
deluded in the path of the Eternal ? a eo 

Deign, O Krigna to completely dispel this douot 
found save Thyself able to destroy thig doubt. 

Sri Krisna said :— 

O son of Prithá, neither in this world n 


or in th 
him ; never doth any who worketh righteousness, O Se REA usai a 
of woe. 


of mine ; for there is none to be 
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Having attained to the worlds of the pure-doing, and having dwelt there for im 
memorial years, he who fell from Yoga is re-born in a pure and blessed house, 

Or he may even be born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recoverth the characteristics belonging to this former body, and with these 

he again laboureth for perfection, O joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the seeker after Yoga goeth boyond the Brahmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he reacheth the supreme goal. 


The above texts of the Gita clearly show that Vidya sometimes does 
originate in the next life. 

Nor is it an invariable rule, as is asserted by the Púrvapaksin that 
no man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more modest) who 
say “ let me do the effort and leave the success to come, either in this 
life or in the next.” Thusit is proved that success in the acquisition of 
Vidya and her manifestation depends primarily on the removal of the 
obstructions, whether this takes place in this life or in the next. 





Adhikarana XVI. 


The acquisition of Vidyá invariably leads to release. Now the 
author shows that when Vidya is acquired, Moksa invariably and neces- 
sarily follows such acquisition. In the Upanisad (Bri. Up., IV. 4.17 and 
Svet. ILI. 8) we find it clearly mentioned that the knowledge of God is 
immortality. 

afanes q==rsrat arated ISA N 
ava q Mat RETREAT N 09 lI 

Arete waq AETAATATU AAT: WHAT | aaa aRar AR 

Ara: AT ATAATA ll < ll 
“He in whom the five beings and the ether res 


—I who know, believe him to be Brahman ; I who am 


(Bri., IV. 4. 17.). 
“I know that great person (purusa) of sunlike lustre beyond the darkness. A man 


who knows him truly, passes over death ; there is no other path to Sets IIT. 8.) 
(Doubt).—Here arises the doubt. Does the Mokga take place on the 


falling off of the body in which the Vidyá was acquired, on does it take 


place in the next life ? 
(Párvapakga).—Vidyá being 
why the man, who has 
For a cause is invariably followe : 
(Siddhánta). —This view is set 89 
4 


t, him alone 1 believe to be the Self, 
immortal, believe him to be immortal. 


the cause of Mukti, there is no reason, 


d by the effect. 
de in the next sutra, 


got Vidya, should take another birth to get Mukti, 


down in the Smriti called the 
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SOTRA III. 4. 52. 


Ua Apa ARRENA ARNT: 3191831 


yaa Evam, thus, afẹ Mukti, of salvation. wa Phala, about the time of 
obtaining the fruit. Ran: Aniyamah, there is no rule. ag Tad, of that (mes 
Salvation.) «aent Avastha, the condition. sagà: Avadbriteh, being detemined. 
ag Tad, of that (í.e., of salvation.) sasat Avastha, condition. HH: Avadh- 
riteb, being determined, 

92. Similar is the case with the Mukti. There is 
no invariable rule of the time of its fruition, because it 
depends upon well ascertained conditions, because it depends 
upon well ascertained conditions—48]. 


COMMENTARY. 

As in the case of the time for the origination of Vidya, there was no 
invariable rule, whether it should originate in one life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to obstructions 
which require to be removed and which are removed in the next life ; 80 
also is the case that a man may have acquired Vidya, yet Moksa which 
is the characteristic fruit of Vidya is delayed till the next life because 
the Prárabdha Karmas require to be worked out. Of course, if there are 
no Prarabdha Karmas which require to be worked out, then the Mukti 


takes place in that very life. But if there are Prárabdha Karmas which 
are not exhausted in one life, 


order to get Mukti; for Mukti can never be partial. 


Tad avastha avadhrit | 
dition, fully ascertained in the Sástras. 


| a AA Tata Pat araw. Ra <a 


In the same way does a man who finds the 


there is delay only sd long as his Prárabha -Kar 
the perfect. 


Teacher, 


obtains the knowledge. For him 
mas are 


not exhausted. Then he reaches 


Mukti that the man who has got Vidya, obtain . : 
3 E , A 8 Mukt , ] ) 
but on the exhaustion of his Prárabdha Karmas. A aaa laid 
Narayana Adhyátma :— 
The man who has acquir 


ed Vidya gets immoral: 
in jt he goes to Mukti at once ality, 


, when his Prârabdha there is no doubt 


Karmas are exhausted, 
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but if his Karmas are not exhausted then he has to take many births, and 
on the exhaustion of such Karmas he goes to that world of Hari. 

No doubt it is a rule that Vidya exhausts all Karmas, yet tha 
force of the Prárabdha Karmas is not exhausted but remains active 
because the Lord has so willed it. This has been mentioned before also. 
This will be further treated of in the latter part of this book. The re- 
petition is to indicate the end of the Adhyáya. 


warrant try ui aera e | 
RN TATA ge ara y 


May that Hari wno produces dispassion (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds them with the ropes of His auspicious 
qualities of comparison, friendliness, beauty, love, etc., his devotees to his feet), and 
makes them take pleasure In such bondage; and who in his turn, though bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. : 

Here ends the Fourth Pada of the Third Adhyáya of the Vedanta Sútras with the 
commentary of Baladeva salled the Govinda Bhasya. 
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FOURTH ADHYAYA. 


First PADA. 


SCA fala went Peary Hele Y | 
cami stars sitar A at: =a l 


He who giving the medicine of Vidya to His devotees, makes them 
free from disease, may that Self of Joy, Hari Himself, come within the 
scope of my vision. 


This Adhyáya deals with a discussion as to the fruits of Vidya or 
Divine Wisdom. Though in some of the sútras in the beginning, the 
subject dealt with is Sadhana or means of knowledge or practice, yet as 
the main topic is that of the Results of Vidya, it is called the Phala 
Adhyáya. 

(Vigaya).—1n the Brih. Up. (IV. 5. 6.) it is said: — 


WNT st Fe Ra aaat ARANA Aaa acat 
el má Ad rata rah al ARTA N G 


“ Verily, the Self is to be seen, to be heard, to'be constantly thought over, to be 
meditated upon, O Maitreyi | When the Self has been seen, heard, thought over, and medi- 
tated upon, then all this is known.” 

(Doubt). —Now arises the doubt, should the practices called here 


—Sravana (hearing), Manana (thinking), etc., be performed once only, or must 
> = they be repeated. 


(Paroapakaa),—The opponent says they must be performed once only. 
es For as the sacrifices, called Agnistoma, eto., performed once only, lead to 
heaven (avarga), &c., so the performance of Seaman, Manana, &c., once only 
- gives the vision of the Seli Therefore, these spiritual exercises need not 
Ta repeated, š 

ee |  (Sidähânta)— —The rigt vi vio 




























vri petiso. io a 

oh, See tern sm many times: repeat a 
he o Sina a o 3 

a ae S = called ec Sra: ana Manana and the rest 


use the Seri ptu ure itself z> 
Se pt repeats thes 
20,48 ee p z 
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COMMENTARY. 


The practices known as “hearing, meditating,” &c., require repetition 
in order to produce any fruit. Why? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be re- 
peated also, Thus in the Chh.Up., VI. 8. 7., and the following, the teacher 
repeats nine times the saying, “ that is the essence andruler of all, the 
desired of all, and known only through the subtlest intellect.” 


= q Ara ad ates s CREARA Ma 
ala qq qq ar una erate aur Qafar gare I 3 l 


Here Svetaketu is taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “ Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then Sravana, Manana &c., be 
repeated? Does not this contradict the above maxim? No, the maxim 
applies to those acts only whose fruits are invisible and manifest.in the 
next world: and not to acts whose fruits are to be seen in this very life. 
Direct intuition of the Self is a visible result to be gained in this very 
life. The fruit is visible or at least may . become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must be repeated till the rice grains become free 
from their husks. When the Scripture speaking about the rice for the 
sacrifice says, “ the rice should be beaten;” the sacrificer understands that 
the injunction means “ the rice should be beaten, over and over again, till 
it is free from husk ;” for no sacrifice can be performed with the rice with 
its husk on. So when the Scripture says: “The Self must be seen through 
hearing, thinking and reflecting,” it means the repetition of these mental 
processes, so long as the Self is not seen. 

SUTRA IV. 1. 2. 


FT ue le rau 
fagta Lingat, because of the indicatory signs. 
9. And there is an indicatory mark (which shows the 
necessity) of such repetition.—483. 
COMMENTARY. 
In the Taitt. Up. ILL 2 we find that Bhrigu goes several times to 
his father Varuna and asks him again, and again, to be taught the nature 
of Brahman. | 
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“Bhrigu Váruni went to his father Varuna, saying Sir, teach me Brahman! He told 
him this, viz., Food, breath, the eye, the ear, mind, speech. Then he said again to him: 
That from whence these beings are born, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

This injunction about repetition, is meant for those only who have 
done some such sin, that a single performance of the act is not sufficient 
to. give them the Divine Vision. 

Note.—This sin is called Náma-aparádha. Those who are such sinners, and the majo- 


rity of mankind falls in that category, require to repeat the sádhanas before they can see 
God. 


Adhikarana IT. 


Now the author raises another discussion regarding the same subject. 

(Doubt).—Must this worship of God be done by thinking upon Him 
as the Lord of all Majesty or as the Inner Self of the Worshipper? Medi- 
tation on the Lord as Ivara is to think Him as Almighty, the All-ordainer, 
the Terrible, the Unconquerable, &c., while meditation on Him as the Self 
means to think of Him as all love, as the Highest Man, &c. 

(Párvapakza).—The Lord must be meditated upon as the Idvara. 
For the Svet. Up. (IV. 7) says:— 


Sat qe qe RRA Brae. gua: | 
JE A maaana aema sare: |i 


“On the same tree man sits grieving, immersed, bewildered, by his own impotence 
(an-isa). But when he sees the other Lord (L4a) contented, and knows his glory, then his 
grief passes away.” . 


(Siddhánta).—The Lord must be worshipped as the Self, as shown in 
the following sútra :— 
SUTRA IV. 1. 8. 


RÍA UA ERA Ar 


wrar Atma, Atma, the supreme Soul, the Lord. gf Iti ac: 
4 : | . Wa lti, as g Tu, but, 
indeed. syrer Upagachchhanti, acknolwedge. «ea fa Criso saa male 
apprehend. «* Cha, and. 


3. Butthe Masters contemplate on Brahman as the 
self and teach it so to their pupils. —484. 


COMMENTARY. 
The word “tu” has the force of “only. 


PERA | AIN realise t 
the Sruti (Bp. Ar. Una ss he Cause as the Self : as says 


| 
| 
| 
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Not only this, they teach this form of worship to their pupils also. 
As in the Br. Up. (I. 44. T); —“ Let men worship Him as Self, for in the 
Self all these are one.” 


The word “ Self ” (Atman) here means the Entity who is all-pervad- 
Ing, whose essential nature is knowledge and bliss and who has the 
shape of Man. (The God Hari always appears ina human shape before 
His devotees). 

Others say that the God is called Self or Atman, because all beings 
get their existence or Lness, because He has made them to participate in 
His substance. He must be contemplated as one's own “Self” or “1” in the 
sense that all the functions of one's ego get their life and energy from 
God ; and thus God is the very Self of one’s “J.” 

Those are mistaken who say that the Jiva must meditate upon him- 
self as identical with Brahmay : for when the Jiva is free irom Avidya, it 
is Brahman pure and sim ple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sûtra 
IT. 1. 22, page 251. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with 
the creator. 


Adhtkarana III. 


In the Chh. and the other Upanisads (Chh. III. 18. 1.) | 


it is said : Let one meditate on the Brahman as mind. 


~ e > 
AT Raar n NRN ERJA MENA 
Edad st 11 2 1 
“ Let one meditate on the Brahman as (dwelling in the Mind and Called) Mind ; this 
is microcosmic meditation. Next the macrocosmic (let one meditate on) Brahman as 
(dwelling in Akfsa and called) Ákása, the All-illumining. By this latter both meditations 
have heen taught, the microcosmic and the macrocosmie (because the Akasa Includes the 
manas). 
(Doubt).—Heré.arises the doubt “Should one contemplate on manag 
and the rest as Atman as one contemplates on Ísvara as Átman.” 
(Párvapakga).—The sentence “Mind is Brahman” shows the iden- 
tity of Mind with Brahman. Consequently Mind must be contemplated as 
Self, Fry 
| (Siddhanta).—This view is set aside in the next sûtra. 
SÓTRA IV. 1. 4. 


EIA u 91 ° 191 


a Na, not. gata Pratike, in the symbols such as the mind, &c. q Na, not. 
fe Hi, because, 





AO T? P Y 
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4. Brahman is not to be contemplated as Self in the 
symbols like manas, etc., for the symbol is not God.—485. 
COMMENTARY. 

In symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God 
and not God. As in the Bhágavata Purana we find!:— 

a aga ae mü== etal aah Rat gargs | 
ate agate et: Wot aq Rea yet MAGIA: ll 
The ether, air, fire, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and’ seas, all these are the body of the Lord Hari, In fact, all 
that exists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the Sruti then say meditate “ Brahman is Mind,” meditate 
“Brahman is Akága ?” In these passages the nominative case must be con- 
strued in the locative. -The sentence must: be interpreted as “ meditate 
Brahman is in the Mind,” meditate “ Brahman is in the Akasa.” 


Adhikarana IV. 


In the preceding sûtras the author prohibits contemplating the 
symbols as Self and has enjoined that Ívvara or the Lord Hari may be con- 
templated as Self. Now he discusses the question about Ivara and 
Brahman. | 

 (Doubt).—Should the Lord Hari be contemplated as Brahman? The 
texts which show the identity of Iwara with Brahman are the subject- 
matter of discussion in this connection. Such as Ayam vai Harayah, &c. 

(Parvapakga).—The Lord (ISvara) should not be contemplated upon 
as Brahman because in preceding texts it has been said: “ He should be 
meditated upon as Self only and not as Brahman.” 

(Stddhanta).—This view is set aside in the next sútra. 

SUTRA IY. 1.5. š 


W9l1%° 1 wl 


aque: Brahma-dristih, the view of Brahman. seqq Utkarsat, on account 
of superiority. S Y | 


5. The Lord (svara) should be meditated upon as 
Brahman, because such meditation is the most exalted.—486 
- COMMENTARY, | | 

Just as the Ígvara is contemplated upon as the Self, so must He be 


always meditated upon as Brahman. (The three terms Atman, Îsvara and 
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Brahman are identical). Why should this be so ? Utkargát. Because of 
the exalted state, because Lord being the store-house of endless auspicious 
attributes. Such a contemplation is perfectly justified with regard to 
Him, and is an exalted sort of meditation. The Sruti also (Brih. Up., 
IL. 5. 19) says the same: 


RARA RARA CAMERATA HE AANATRATUMTAA 1121 


This Atman is Brahman, Omnipresent and Omniscient. This is the teaching of the 
Upanisads. This text shows that the Lord is to be meditated upon as Atman as well as 
Brahman. 


“ He (the Lord) became like unto every form, and this meant to reveal the (true) form 
of him (the Atman). Indra (the Lord) appears multiform through the Máyás (appearances) 
for his horses (senses) are yoked, hundreds and ten. “ This (Atman) is the horses, this 
(Atman) is the ten, and the thousands, many and endless. This is the Brahman, with- 
out cause and Vithout effect, without anything inside or ‘outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanisads).’ 


The same fact is reiterated in other places also such as Atha kasmat 
uchyate Brahma, ete. 


Adhtkarana V. 
In the Rig Veda (X. 90), Puruša Sukta we have the following :— 
SFA AAA MATA AÑ | 
MATT MAL MUS JETA | 


“From His mind was produced tho Moon, from His eyes was bora the Sun: from 
His ears, the Air snd Breath, and from His mouth was produced the Fire.” 


Here the eyes, &e., of the Lord are conceived as causes generating 
the Sun, Air, &c. 

(Doubt).—Should one contemplate on the eyes, &c., of the Lord as 
the cause of Sun, &c., or should one not? 

'Párvapaksa).—Such contemplation should not be made, because 
His eyes, &c., are very soft and tender as lotus: and the contemplation on 
them as generators of sun, &c., is against this; and would give rise to 
the notion of their being very harsh and rough. 

(Siddhánta).—This view is set aside in the next sútra. 

SUTRA IV. 1. 6. 


RaRa SUI: l 9 1 ° 1 & N 


efae-ane Aditya-adi, about the sun and the others. «qu: Matayah, ideas. 
Y Cha, and. w Ange, in the parts, or limbs, or limbs, sqqẹù: Upapatteh, 
; : 
that being proved, or that being reasonable. 


6. The ideas of sun and the rest (originating from 
his eyes, etc.), should be made with regard to the limbs of 


the Lord, because of its reasonableness. —487. 
5 
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a I I íf ___ __--=--E-- UE65= [rr > 


COMMENTARY. 


The word “cha ” in the sútra is employed in order to set aside the 
Púrvapakga. The contemplation on the eyes, &c., of the Lord as the 
generator of the sun, &c., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so ? Because 
it is reasonable. -Such a contemplation exalts the glory of the Lord. 
The Lord is magiified when we think of His eyes, &c., as the producers 
of the sun, &c. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, &c.: this must 
be believed, because the Revelation Says so, and because it is a transcend- 
ental mystery. 





Adhikarana VI. 


Let a wise man hold hig body with its three erect parts (chest, neck and head) even, 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
cross all the torrents which cause fear. 

(Doubt). —This description of the posture is enjoined by the Reve- 
lation. The question arises: Ig this posture compulsory in every japa 
or recitation or is it optional ? 

(Púrvapakga).—The recitation of Om is a 
particular bodily postures are absolutely necessa 
on of any mental process. Therefore, the Asana ( 
above Sruti is not compulsory. 


mental process. No 
ry for the due carrying 
posture) taught in the 


(Siddhánta).—This view is set aside in the next sútra. 
SUTRA IV. 1, 7, 
A: THAT WL 9 | Q l 
rela: Ástnah, Sitting. qq Sambhavat, on account of possibility, 
7. (Let him recite the name of the Lord Hari) in a 


sitting posture, (for prayer is) possible in that posture only. 
—488. 
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It is not possible when one is lying down at fall length,-or is standing or 
is walking. Meditation is possible only when one is quietly seated. 
Moreover in the Svetadvatara Up. I. 3, we read :— 
q ARRE ARAN SMS | -q: srca AR 
STA ATH KEANNA: | 9. lI | 
“ The sages, devoted to meditation and concentration, have seen the power belonging 


to God Himself, hidden in its own qualities (guna). He, being ove, superintends all those 
causes, time, self, and the rest.” 


This declares that those who. yearn to know God should perform 
meditation (Dhyana). Now Dhyana can be performed only by him who 
18 in a sitting posture and not in any other state. The next sútra makes 


it still more clear. 
SÚTRA IV. 1, 8. 


Aas u 91% 1 = I 
saata Dhyánat, because of the concentrated meditation. «+ Cha, and. 
8. And because meditation is also possible in a sit- 
ting posture only.—489. 
COMMENTARY. 

Dhyána or meditation is thinking on one subject continuqusly, with- 
out the inrush of ideas incongruous with the subject of thought. Such 
meditation is possible in a sitting posture only, and not while lying down 
or standing, etc. Therefore, a sitting posture should be adopted both for 


prayers as well as for meditation. 
SUTRA IV. 1. 9. 


ARAS MB 1 ç 1 € MH 


avaea Achalatvam, motionlessness, steadiness. f Cha, and, indeed, 
aqa Apeksya, referring to. 
9. And because the Sruti has reference to motionless- 
ness as a condition of Dhyana.—490. 
COMMENTARY. 

The word Cha in the sútra has the force of indeed only. In the 
Chhándogya Upanisad, the root Dhyáya is employed In the sense of motion- 
en, This shows that Dhyána has the essential quality* of motionless- 
ness. Thus in Chh. Up. VII. 6. 1, we have the verb Dhyayati used 


in the sense of motionlessness. . 
< ere Perea ara GUAT saraáraratai Sau sal 
¿A AGRA TAT ATMA TAA LE A 


8 
E 
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MEAR AAA tae à ware a Hata: ara cuna 
Y MAA CATATATATRAT Cag š Water sarqqqresaf% l 9 Il 


“ Dhy8na is better than Chitta. The earth is in meditation, as it were, and thus also 
the sky, the intertuediate region, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, those who among men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhyána. While small and vulgar people are always quarrelling, 
backbiting and abusing each other, great men seem to haye obtained a portion of the 
gift of Dhyana. Meditate on Brahman in Dhy4na.” 








From this indicatory mark also, we learn that meditation should be 
done in a sitting posture. In secular language also we use the word 
Dhyáyati in the same sense, as in the sentence Dhyáyati kantam prosita- 
ramani the wife thinks deeply or sitting in reverie thinking over her hus- 
band gone on a distant journey 

SOTRA IV. 1. 10. 


SEA 


emfa Smaranti, it is mentioned in the Smritis. * Cha, and. 
10. And the Smritis also teach the same (that medi- 
tation must be performed in a sitting posture).—491. 
COMMENTARY. 
Thus in the Gita, VI. 11. 13, we have the following :— 
JA Fa ora faqcnrer=nara: | 
mw ama STATE | 


In a pure place, established on a fixed seat of his own, neither very much raised nor 
very low, made of a cloth; a black antelope skin, and kuga grass, one over the other. 
TARA AA SA ARARA: | 
STATS TUTTE I RR |! 


There, having made the mind one-pointed, with tho 
senses subdued, steady on his seat, he should prac 


ught and the functions of the 
ai Braet CUBO Yoga for the purification of the self. 
sa > maag far: ! 
2 e SEAL] 
| = Rags eR ll ?9 1 
Holding the body, head, and neck erect, 
point of the nose, with unseeing gaze. 


immoveably steady, looking fixedly at the 





— 
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Adhikarana VII. 


With regard to the Bri. Ar. Upanisad (1V. 5. 6. and other texts to 
the same effect) which declare that “ the Self is to be seen, to be heard, 
to be constantly throught over and to be meditated upon,” which have 
already been mentioned before, here arises another point for discussion. 

(Doubt).—In this form of meditation and prayer, is there any con- 
dition of direction, locality and time or is there no such condition ? 

(Pitrvapakga.)—In all Vaidic ritual and upásana we find particular 
direction, etc., mentioned. Such as the Sandhya facing east, just before 
the sunrise: on the bank of a river, etc. Since Vaidic rituals lay down 
these conditions of prayers, and the Vedántic meditation and prayers being 
in no way different from the Vaidic Sandhya, the conditions of direction, 
time and locality must apply to it also. 

(Siddhánta). —This view is set aside in the next sútra. 

SOTRA IV. 1. 11. 


ESTERIGENEN U 9 1 s (99 W 


aq Yatra, where. qermar, Ekagrata, the concentration of mind. aq 
Tatra, there. miða Avisesat, it not being specially mentioned, 


11. Whenever there takes place one-pointedness of 
the mind, there let the meditation be performed ; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vaidic 
Sandhya.—492. 


COMMENTARY. 


[n whatever direction, place or time there takes place the concentra- 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why? Avidegát, because no 
specific coadition is laid down with regard to such meditation, contrary to 
what is laid down with regard to Sandhya. In the Varáha Purana also 


we find :— 

aaa dl aa a le aaa | 

ara ALTA AIT Hal TA TANT N 

ale Taner: sara Pate: ayaa: | 

aa: vacate fk URTIA RAATR I 

“That place, time and condition one must resort to which are favourable for mental 

concentration. He should resort to that place only, seize that hour only, place himself in 
that condition only, see those comforts only, which are favourable to securing serenity 
of mind. For by time, place, eto., there is no peculiarity said to be wrought in meditation, 
but all enquiry about time, place, etc. is məant for making the mind serene.” 


690 VEDANTA-SUTRAS. IV ADHYAYA. [Govinda 





Says an objector—but the Upanigads themselves record such specific 
rules. How can you say that that there are no such rules? For example, 
the Svet. Up. TI. 10. lays down the following rules :— 


age Tears WASP: | ANIR a g 
AGUA TORA TATHAT |] Lo l 


“Let him perform his exercises in a place, level, pure, free from pebbles, fire, and 
dust, delightful by its sounds, its water and bowers, not painful to the eye, and full of 
shelters and caves.” 


The Scriptures, moreover, say that sacred places of pligrimages are 
causes of release. 

True. Places are of great help in concentration, provided there be no 
distracting elements there; but those very sacred places of pligrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable ; and 
hence the Sruti says “ Mano’nukule,” where the mind feels favourable. 


Adhikarana VIII. 
In the Prasna Upanisad, V. 1, we have the following: — 


a & tag anaa ngA quart 

Next Saibya Satyakáma asked him: “O Master, what world does 
he conquer by such (meditation) who amongst men unceasingly meditates 
on Ohkára, up to his death.” 

So also in the Nrisimha Tapani Upanisad (II. 4) we have :— 

a ae ey maña guar | 

“ Whom all the devas bow down to and all the Would-be-Free and 
the Free (Brahman-established).” 

In another passage (Tatt. Up. UI. 10-5) :— 

Ua A MAINA | | 

“They sit down, and sing this Sama.” 


So also agan: wq? qç Ger a qu: —(Rig Veda.) 


“The Wise ones always see that highest abode of Visnu.” 
Here we find a mention of-th y í I 


‘ays that. since the object of all prayers 


3 | | ere is no necessit inui he 
worship of the Lord, after one h | sity of continuing t 


of th as obtained freedom. 
(Siddhanta).—This view is rebutted in the next sfitra 
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(AA ANO 


SOTRA IV. 1. 12. 


STITT FE ggg N 91 et ery 


Taura. Áprayanat, till the salvation (Moksa). aw Tatra, there, in 
salvation. wrt Api, even. f Hi, because. zea Dristam, is seen in the 
.Sruti, 


12. (The worship of the Lord should be done) up to 


the time of getting salvation and also thereafter: because it 
is so seen in the Revelation.—493. 


COMMENTARY. 


The worship of the Lord should be done up to Prayana or Mukti: 
and “thereafter also,” t.e., after getting Moksa also. Why ?. Because it 


is so seen in the Srutis. The Sruti texts have already been quoted above. 
Note—Thus the Nrisimha Tápani Text given above says “ the Mumuksus (seekers 
of Moksa) and the Brahma-vadins (who are established already in Brahman, namely, who 


have become free) worship the Lord.” The 4 has the sense of “being established.” 
Thus the Free as well as the Would-be-k'ree both worship the Lord. 


In addition to the texts already quoted, we have the following text 

of the Sauparna Sruti : — 
aaa ag | qa a Gaara | 

“Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Him.” 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it. 

As regards the objection, that the Muktas need not worship because 
there is no injunction to that effect, aud because there is no fruit in such 
worship, we say: true. There is no injunction to the effect “ Let the Freed 
Souls also worship the Lord.” Yet, such souls are irresistibly drawn to 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Just as a person ‘suffering from biliousness 
18 cured by eating sugar; but he continues eating sugar even after such 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. | 

Thus it is demonstrated that the worshipping the Lord is an everlast- 
ing act of the souls both free and bound. ; 
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AAA eee 
Adhikarana IX. 


Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (Vidya), the author now enters into a discus- 
sion as to the fruits of knowledge. 

(Visaya).—In the Chhandogya Up., IV. 14. 3, we have the following: 

an yaaa mia Paura carer art aa < Pasua eft 
sg A rara cet daa ll 


“ As water does not cling toa lotus leaf, so no sinful act clings to one who knows 
Him thus! He said: “Sir, tell me' He said then to him. 
So also in the same (V. 24. 8) it is said :— 


At Site TENA; RIA Ha UA A a Taga 
Rara gafa Wail 


“As the tuft of the Igika reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra.” ~ 


(Doubt).—Now arises the doubt, must the consequences of the two 
kinds of evil deeds, namely, those called the Sañchita (the stored up) and 
the Kriyamána (the deeds in the course of doing? be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect- 


ively, through the majesty of the Divine Wisdom ? 

Note.—The Kriyamánas beceme loosened, i.e., their effects do not cling to the man : 
the man passes through these Karmas as the lotus leaf through water unentangled by 
them. 

The Sañchita Karmas are burnt up. Such has been said to be the power of Vidya. 


“ (Parvapakga).—Neither the Kriyamána Karmas are loosened, nor the 
Sañchita Karmas burnt up by Vidya. The law of causation is inexorable: 
as says the well-known verse :-— 


ang tae wa anta | 
waa AA Gt FA AMIA lI 


a The Karma is never exhausted or weakened in its force even after a lapse of hun- 
£ dreds of millions of eons. It is exhausted only when its consequences are suffered. Verily 
one must suffer the consequences of his acts, whether they be good or bad 


sa Therefore, these two kinds of Karmas (Kriyamána and the Sañchita) 
| are to be exhausted by suffering only. 
= This being the law, the texts that say that the Divine Wisdom des- 
troys all Karmas, must be understood to glorify the wise and should not be 
taken to be literally ture: They are arthavadas or glorificato y passage? 
(Stddhanta)—The next sútra refutes this view | 


SÜTRA IV. 1. 13, | 


ATT | 
knowledge being attained. ae = 2] 
done. qÈ Parva, of the forme 


nc . — .. U. 


. -an id a 






š ere AA a | 
s ag Tad, of him. war Adhigame 
Uttara, of the latter #¿, of what is Being 
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ie., of what is stored up. aà: Aghayoh, of the sins. w»3w Adlesa,-non-cling- 


ing. faargr Vinagau, and destruction. ag Tad, that. saqautq, Vyapadedat, 
being declared, : 


13. On obtaining that (Vidya) there take place the 
non-clinging of the works done in the present life, and 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the Upanisads) 
—494. 

COMMENTARY. 

The word “tad adhigame” means the attainment of that, namely, of 
Brahman which here means Brahma Vidyá. When this Brahma Vidya is 
attained, then there result two-fold effects :—All sins which are committed 
in the present life lose their power of clinging to the man; while all sins 
which were committed in the past life and which constitute the Sañchita 
Karmas are totally destroyed. Why? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They clearly show that no sins done in the present life cling to-the man, 
because he is like a lotus leaf in water, while his all past sins are burnt 
up like Isiká reed. We cannot explain away or restrict the plain meaning 
of Sruti texts like these. As regards the verses which say that no Karma 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidyá, and who are in 
ignorance. 





Adhikarana X. 
In the Bri. Ar. Up..(IV. 4. 22) it is said :— | 


RM q T< cee: REA FAA < Rad ` 


ada tt wara aqa: | 

“Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, he overcomes both, and neither 
what he has done, nor what he has omitted to do, burns (affects) him.” 

(Doubt).—Here arises the doubt. The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does. with regard to 
the evil deeds of sin. In other words’: Are the Sañchita good deeds totally. 
burnt up, like reeds, and the good deeds done in the present life cease to 


sins. 
8 


¿ling to the man. Just as it was the case with regard to past and present ` 
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a 
(Parvapaksa).—The Púrvapaksin maintains that the good deeds (whe- 
ther Kriyamána or Sañchita) are not destroyed on the origination of Vidya, 
because, they being works done in accordance with the Scriptural com- 
mands, do not conflict with the Divine Wisdom or Vidya, and therefore, 
they co-exist to the Vidyé and are to be exhausted by enjoying their re- 
wards in higher worlds. Therefore, it is not a correct saying that as soon 
as Vidyá originates the man gets Mukti. For, if he has unexhausted good 
works ; he must pass through heaven worlds, &c. 
(Stiddhánta).—This view is set aside in the next sútra. 


SUTRA IV. 1. 14. 


RP TA TNL EL eA 


water [tarasya, of the other, ¿.e., of good deeds. w Api, also. gaa 
Evam, thus. sq: Aglesah, non-clinging (and destruction). yr Pate, after 
the destruction, fall, or death. g Tu, but, indeed. 


14. The same is the case with the other (namely, the 
good deeds); the stored-up good deeds are destroyed and the 
good deeds done in the present life do not cling to the man. 
He verily gets Mukti on the falling off of his Prárabdha 


Karmas.—495. 
COMMENTARY. 


With regard to the other, namely, the good works whether they be 
Sañchita or stored-up, or whether they be Kriyamana being done in the pre- 
sent life, the rule is the same as with regard to sinful works. Vidya produces 
her two-fold effects with regard to good works also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life tocling to the man. No doubt, good deeds are works done in con-. 
formity with the law of the Vedas ; but it cannot be said that, therefore, 
they are not in conflict with Vidya. They are opposed to Vidya, in this much 
that their result is to produce heavenly Joy and Svargic bliss ; while the 
fruit of Vidya is release ; andas Svarga and Mukti can not co-exist. to- 
gether ; therefore Punya, though Vaidic, is Opposed to Vidyá. And asa 


| : ll not so pure as people think 
eS it to be. In the Scriptures, the Punyam accruing from Vaj N "P w 5 





¡6 applied to good deeds (Sukritam) in the 
evil deeds (Vuskritam). Both Sukrita 
x left behind when the man gets Mukti, 


< Same way as it is applied to 
and Duskrita are evils, which are 
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S ° 
wa RE a Agua ARA tay, Agata TAT 
° < "o 
SES WA a geda gead Ta nN Paar ITA 
QU HASH: H Š | 
“This Self is a Bridge (refuge) and a support, so that these worlds (may be kept 
in their proper places and) may not clash with each other. Night and day do not pass 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the evil deeds (of 
men). All evils turn back from Him, because He is freg from all evils. He is Brahman, 
the Great Refuge,” 
Consequently in.the Gita (1V#37) it is stated that all actions, whether 
good or bad, are destroyed when knowledge is obtained. The word 


Sarvakarmáni used there is a generic term and includes good deeds also. 


agate atratsiriararcgedssy < | 
RTA: AIHA AREA TAT IL 39 II 


“As the burning fire reduces fuel to ashes, O Arjuna, so doth the fire of wisdom 


reduce all actions to ashes.” ! 
Therefore, it has been established thai the two kinds of Punyam 


also, like the two kinds of sins, are respectively destroyed, and made 
unclinging. The Sútrakára further adds Pape tu. The word “tu” has the 
force of verily. Verily on the destruction of the Prárabdha Karmas, the 
man gets Mukti. Therefore, the saying that on the origination of Vidya 


a man gets Mukti is not a void statement. 








Adhikarana XI. 


When through Vidyá or Divine Wisdom there are destroyed both 
sorts of Sañchita Karmas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmas; 
and when the Karmas are destroyed, the body naturally falls off. t: this 
be so, then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present adhika- 


this doubt. 
g arə oÍ two sorts, one which has 


d the other which has not cora- 


rana is commenced in order to remove 
The stored-up good and evil deed 
commenced its fruition in this world, an 
menced to produce its effects. 
(Doubt).—Are both these kin 
Arabdha:phala and the Anárabdha-p 


Anárabdha-phala Karmas are destroyed? 
(Pana the Bri. Ar. Up. (IV. 4. 22.) already quoted above, 


it is said that both these are destroyed. There is no exception mentioned 


ds of Sañchita Karmas, namely, the 
hala destroyed by Vidya, or only the 





wg es, 
` — 








SGA KS ; 
Y Si Lhe ) ew 


14. 2) it has been said that the m 
the knowledge, if his Prárabdha K 
so ‘says:—“For him there is delay 

pe the body. ” Tn the Bhágavata Pu 
ea rd, we find the following (Bhag., X. 87. 40): 


` E Ly ~ a, y y a 
L ` 7 ADDN AEREE A PE PERRE E De ints 
pe x wr es J p 
is not conscious of the 
' a 
i z 2 ) 
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there in favour of the Karmas whose effect has already commenced; and 
as the action of Vidya is everywhere uniform (like the action of fire on 
every kind of dry grass) therefore, both sorts of Safichita Karmas, mature 
as well immature, are destroyed by Vidya. 
(Seddhanta).—This view is set aside in the next sútra. 
SÚTRA IV. 1. 15. 


AAA UT g qd Ra 


arar Anarabdha-karye, the effects of which have not yet begun, 
qu Eva, only. q Tu, but. gq Porve, in the case of the former or stored good 
deeds and sins. qe Tad, that. sà: Avadheh, being the duration of time. 


15. But only the immature Karmas of the former 
lives, namely, those Karmas whose effect has not yet begun, 
are destroyed by knowledge; because that is the limit of the 
life of the Jñânim; (namely) the limit of the life of the wise 
is the period over which his former Karmas which have 
begun to produce their effects extend.—496. 

COMMENTARY. 

The word “tu” in the sútra is used in 
by the Púrvapaksin. The word “prve” or 
lated good and evil works of the time prior 
angrabdha-kárye ” means those works wh 
originate. Only this latter kind of Sa 
that kind of Sañchita work whose eff 
Why so? Tad avadheh, because that 


order toremove the doubt raised 
“former works ” mean accumu- 
to the present life. The word 
ose fruit has not commenced to 
fichita work is destroyed and not 
ects have already begun to manifest. 
is the limit. In the Chh. Up. (VI. 
an lives on even after the acquiring of 
armas are not exhausted. The Sruti 
only as long as he is not delivered from 
rána, in the address of the Srutis to the 
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Note.—But the great difference in his life before the origination of Vidyá and in 
his life after the origination of such Vidy4 consists in this; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such Vidy4, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karmas. 

To summarise. Vidyá is verily supremely powerful. She destroys effectually, with- 
out leaving any remainder, all Karmas just asa well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet we see on the 
other hand, that divinely illumined sages, full masters of Divine Wisdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know- 
ledge and the knowledge of Theosophy (Brahma-vidyá) among mankind. This does uot 
detract from the glory of Vidy4& (Divine Wisdom). The Vidyé has the power of burning 
up all Karmas including the Prárabdha, but she does not do so, because her power with 
regard to the Prarabdha is couutermanded by the will of the Lord, just as the power of 
the fire to burn everything, may be suspended by the stronger power of mantras and 
jewels. Thus there is no harm if Vidya, under the command of the Lord, does not burn 
up the Prarabdha Karmas. 

“ Some raise another objection. They say Vidyá cannot originate but through tho 
body which is the result of the Prárabdha Karmas. Their argument is :—‘ The origination 
of knowledge cannot take place without! dependence on an aggregate of works whose 
effects have already begun to operate, and when this dependence has once been entered - 
into, we must, as in the case of the potter's wheel, wait until the motion ol that which 
once has begun to move, comes to an end, there being nothing to obstruet lem the interim. 
As when the force which moves the wheel is exhausted, the wheel stops moving of itself, so 
also when the fruit is fully manifested, the Karmas that produce the fruit are destroyed 


and not before that.” | 

To this objection we reply that this is not so. Knowledge is the 
most powerful of all forces. She destroys all Karmas from their very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prárabdha Karmas that makes this body to live : but she does 
not do so through the will of the Lord. Nothing can resist her irresist- 
ible course, but the will of the Lord. As a potter's wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone en the wheel 
with its momentum, and the wheel would cease to move, so Vidyá is like 
that heavy stone, which can stop the motion of the wheel of Prarabdha 
Karma even. That she doas not do so, 18 m deference to the will of the 
Lord, and not because she has not the PASA Therefore, the epee 
that Divine knowledge (Vidya) can destroy all Karmas is absolutely correct, 

— 
Adhikarana XU, 

The statement that the past good deeds af a Wise One are destroyed 

by Vidya, logically leada to the conclusion that the effeots of all the ` 


obligatory duties (Nitya Karmas) are also destroyed, just as tho Meis A 


ç. Y 
Bi 
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of Kámya Karmas (religious rites performed for the sake of getting some 
desired object). This deduction is not; however, correct; and the present 
section is commenced to establish this fact. The proposition of the Br. 
Ar., IV. 4. 22,—“ both the good and evil works are destroyed ”-—leads to 
a fresh doubt. 

(Doubt). —Does the Vidya destroy the etfects of Nitya Karmas like 
fire sacrifice, &c., in the same way as she destroys the effects of Kámya 
karmas ? 

(Púrvapakga). —She destroys the Nitya-Karmas also, because it is 
the attribute inherent in Vidyá to destroy all Karmas: for the essential ` 
power of a substance can never be lost. 

¡Svddhánta).—This view is refuted in the next sútra. 

BUTRA. IV. 1. 16. 


AMET Y ATA ANTI NIRE N 


AÍTRR-EMR Agnihotra-adi, the daily fire-offering. &c. g Tu, but, indeed. 
aw Tat, in the form of that (i.e., knowledge). rata Karyaya, to the effect of 
getting the fruit. qq Eva, even, qq Tat, That. atara Darganat, because of being 
seen, 

16. But the daily fire sacrifice and the rest, produce 
‘Vidya as their effect ; because it is so seen.—497. | 
š COMMENTARY. 

The word “tu” is employed in the sútra to remove the doubt. The 
daily fire sacrifice and the rest, performed prior to the origination of 
Vidya, Produce their fruit in the shape of Vidya herself. Why ? 
‘because it isso seen.” Namely, the Scripture states that the Vidya is pro- 


fices, alms, austerities, &c. The right meaning, therefore, of the sûtra 
iv. L. l4, is that Vidya distroys all past good works, done prior to her 
origination, provided such works are not Nitya Karmas or obligatory 


to be destroyed. 
Nitya Karmas, which are quesi-kámya : : 


that is to say, which produce not only Vidyá, but lead the performer 
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to Svarga, etc., also. Thus the Br. Ar. text AUT Masa: “by the per- 


formance of Nitya works, one goes to the region of the Pitris,’ shows that 
the Nitya Karmas have the heaven-producing power also. This heaven- 
leading power of the Nitya Karmas is however destroyed, as soon as the 
Vidyá originates. 


Adhikarana XIII. 
[The vicarious atonement] 


It has been shown above that the Prarabdha good and bad Karmas 
of the illumined sage, remain in their force, through the mere will of 
the Lord, who wishes that such illumined sages should remain on earth, 
in order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in the 
case of sowe nirapeksa devotees who, as sqon as they get Vidya, enter 
into Mukti; because their prarabdla good and bad deeds are 2mmediately 
destroyed, without causing them to experience their fruit. (This is an 
exception, and the Lord in their case does not wish that they should 
remain behind on earth to teach mankind. ) : 

( Visaya ).—In the Kausitaki Upanigad (1. 4. ; in describing the 
passage of the soul it is written :— : 

SE SS 
US UEG IMAN E MATS HTL- 
mda se Rana maakt a ast E amara aga 

tir aña a arre qgaiafeatersenraqaqfesa a areata Fest 
qat at AAA ageage Yaa Fer Brat ay 


THAT ll 9 il 
Him approach five hundred celestial damsels, one hundred carrying scented powders 
eir hands, 


like saffron, turmeric, ete., in their hands, one hundred carrying dresses in th 
one hundred carrying various ornaments, and a hundred 
carrying garlands. They«dorn him with ornaments befitting Brahmé himself. The soul 
thus adorned with Brahmá-ornaments and knowing Brahman, sees every where Brahman- 
He approaehes the lake called, Ara, which he crosses with o EN o Mind: Bi snore 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Hones 
called the sacrificial destroying. They run away from him, as soon as he reaches them. 
Then he comes to the river called Vijava and crosses it by mind alone. He shakes off his 
good and evil deeds. His beloved relatives obtain the good, his unbeloved relatives the 


evil he has done. 
Similarly the Sátyáyanins read:— 


ae TMT qrqgqaf=a, qe: arget, fa: MTRT il 


“ His song obtain inheritance, his friends the good, his enemies the evil he has done.” 


one hundred carrying fruits, 


x show that the Prárabdha is detached I 
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(Doubt)— The above shows that the good and evil deeds, which 
constitute the Prárábdha of the Brahmavit, are also destroyed, without 
experiencing their fruit. But the question arises, Is it possible that the 
Prarabdha Karmas may be destroyed in the case of any person ? 

(Púrvapaksa).—The Púrvapaksin maintains that the Prárabdha 
Karmas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only by the man under- 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. Vidya cannot destroy Prárabdha. 

(Siddhánta).—This view is set aside in the next sútra. 

SUTRA, IV. 1. 17. 


ARN 

AAA ARIAT: N 9 g9 l 
aq: Atah, than this (declaration of the Sruti), than this (text which de- 
clares that the Prarabdha remains active through the Will of the Lord. qq 
Anya, (the déclaration of the Sruti) other than that, namely, the Śrutis like the 
“lotus leaf in water,” “burning of Isika reeds,” rë Hi, because, ura Ekesam, 
(in the branch) of some: in some Sakhas. sar: Ubhayoh, of both (the good 

and the evil deed that is commenced), the Prarabdha of good and evil, 


17. (In the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Prárabdhas, 
whether good or evil), because in some (Sákhás, like those 
of the Kausitakins and Sátyáyanins), there is also a declara- 
tion other than (that of the Chhandogya, VI. 14. 2.)—498. 

COMMENTARY. 

In the case of some Nirapeksas, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prárabdha Karmas, namely, the Prarabdha of 
good and the Prarabdha of evil deeds ; 
consequences of their Prarabdha. 
Nirapeksas, the Prárabdha is shak 
joyment of that Prárabdha. The y 


and they have not to suffer the 

[n other words, in the case of some 
en off without their undergoing the en- 
eason for this is that the declaration “the 
Prárabdha remains aetive in the case of the Jñánin because it is the 
wish of the Lord that it should so remain ” is modified by the counter de- 
claration, as we find it in certain Sakhas, Such as those of the Kausitakins 
and the Satyayenins. Thus the two Srutis “ His beloved relati ie in the 
good, his unbeloved relatives the evil he h * 0 eae 


. a s o. A as 33 “ . ° 
inheritance, his friends the good, his done,” and “His sons obtain 
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either by knowledge or by suffering. While the texts above given show 
that the karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Srutis, 
therefore, must be reconciled by giving them different scopes. This 
Sruti regarding the Karmas going to friend or foe, does not relate to 
Kámya Karmas. Because in the Sútras (IV. 1. 13 and IV. 1. 14) it 
has been shown that all Karmas except the Prárabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no element of Kamyatva. [No one enunciates such a desire 
(Káma) “Let me do such and such evil deed, with the desire of 
suffering such and such hell-fire.” Evil deeds, therefore, can never be 
said to be Kámya.] 


Note.—The conflict of Srutis arises thus. Two texts declare that the knower of 
Brahman performs works without the work clinging to him likea lotus leaf in water 
(Chh. Up., IV. 14. 3.) and all stored up works are destroyed as the fire burns up Isiká reeds 
(Obh., V. 24, 3). These two texts of the Chh. Up. declare that Karma is destroyed by know- 
ledge ; while the text,“ there is delay for him so long as he does not die,” (Chh. VI. 14. 2.) 
shows tkat Karma is destroyed by suffering. These three texts, two showing that Karma 
is destroyed by knowledge, and the third showing that it is destroyed by suffering only, 
must be reconciled with this fourth text which declares vicarious sufferings and enjoy- 
ments. How the karmas of one man can be suffered or enjoyed by another man ? How can 
the good or evil deeds of a Jifnin be suffered or enjoyed by his friends and foes? This is 
the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good Prárabdha deeds of the Jñánin on the friends of such 
Jñánin, and puts the evil results of the evil Prárabdha deeds on the 
enemies of such Jñánin, and bring such Jñánin at once towards him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Prárabdha Karmas are 
destroyed only by enjoyment is not broken, for the Prárabdha Karmas of 
the Jñànin are enjoyed by his friends and foes. This vicarious enjoyment 


thus upholds the justice of the Lord and the unchanging nature of His 
laws. | 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
nim? To this objection, we reply, that the Lord is omnipotent, and 


has full power to d 


extremely yearning souls, 
7 


o against the law. Therefore, in the case of some 
there takes place detachment from Braraba ie 





= atone with the omniscient Brahman,” 
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Karmas, and such Karmas are attracted by other persons: and exhaust 
their force on them. | 
In the next sútra, the doubt how the Prárabdha Karmas of the Nira- 


peksa devotees can go to another person is answered. 
SUTRA IV. 1. 18. 


qa AANE wei elec 


wa-gq Yad-eva, whatever. faar Vidyaya, by knowledge. gfe Iti, so. R 
Hi, because. 


18. The text “whatever he does with knowledge ” 
intimates that the Prârabdha Karmas may go to another.— 


499. 
COMMENTARY. 

The text of the Chh. Up. “ Yadeva vidyayá (1. 1. 10)” shows that 
works done with Vidyá are very potent, even when such Vidyá is not the 
highest Brahma Vidya, but is only knowledge related to Jiva (human soul). 
Since the power of Vidya, whether of Brahman or of Human soul, is 
divine in her nature, and irresistible in her energy, it follows that 
through the grace of this Vidya, even the Prarabdha Karmas may be 
destroyed, without undergoing their suffering, through the command 
of the Lord Nothing is too wonderful in the case of Vidya. 

What does then follow from this? The conclusion is mentioned 
in the last sftra. 


SUTRA IV. 1. 19. 


vita RARA aed | o I9 1981 


Anta Bhogena, with the enjoyments (all heavenly joys). ą Tu, but. yar 
Itare, the other two (the gross and the subtle bodies). qrar Ksapayitva, 
giving up. su Atha, then. Sue Sampadyate, Obtains, joins. 


19. Having given Up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with 
the Lord).—500. | 
COMMENTARY. 

The Nirapeksa devotee having obtained Vidya, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Sthula 
(gross) aud Súksma (subtle). He gets the body of the companions of the 
Lord, namely, the divine body called the Pársada-vapuh Having obtain- 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 

o sui A N 4) « He enjoys all blessing, 


This is the highest stage reached 


2 by the soul. 





TE 
a — Y 





SECOND PADA. 


APNE AA TTA: ARATE ABT: | 
UÑA MSA TU: E HU: ZU AA Il 
May that Krisna, the Lover of His devotees, be my refuge, by reciting whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 


—ss_v— —— aed 


Adhikarana I. 


In the present Pada, the author discusses the method of the soul’s 
leaving the body, at the time of death, in the case of a Jñánin ; as a preli- 
minary to his describing the devayána path in the next chapter. In the 
Chh. Up. (VI. 8. 6.) we have the following :— 

saq AT qaqaq TAT ARAN ST Aa: ora masasqa: 
qei daras q Y ANSIA ll < Il 

When the soul of this person goes forth, the Speech is merged in Mind, the Mind 
in Breath, the Breath in Fire, Fire in the Highest God. 

(Doubt).—A doubt arises here; whether the above passage means 
to teach that only the function of Speech is merged in mind, or whether. 
the Speech itself, together with its function, is merged in the mind ? 

(Párvapaksa).— The Purvapaksin maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of 
Speech in mind, and because the Speech and the other senses function 
under the control of mind. 


(S2ddhánta). —This view is set aside in the next sútra. 
SÚTRA IV. 2. 1. 


TAMAS NU 914 14 lU 


arm Vak, Speech, mara Manasi, in the mind. Wq Darganat, because 

of the Sastric declaration. seara Sabdat, because of the word of the Vedas. y 
Cha, and. 

1. Speech (itself together with its function is merged) 


in the mind, because it is so seen, and because there is a 


Scriptural statement.—901. 
COMMENTARY. 


The speech enters the mind organically as well as functionally. 
Why? When the Speech ceases, the activity of mind is seen. 

Note.—When the external Speech is stopped, there goes on the mental Speech. 
This proves that not only the organ of Speech, but its function also are present in mind. 
This is a natural fact-of psychology. Moreover itis a matter of observation that while 
the function of speech comes to an end, the mind still continues to act. 
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Moreover there is the express statement of the Chh. Up. “Van 
manasi sampadyate,” the speech merges in the mind, This also shows 
that the speech, organically and functionally, enters the mind. Any 
other explanation would be against the spirit of the above text. The 
sense is this, that there is no proof by which wecan find the Speech 
in the mind existing inerely functionally; we have no proof that the 
function only merges in mind and not the organ of speech. 

An objector says, but mind does not possess the nature of speech, 


` and so we cannot say that Speech itself has merged in the mind, but all 


that we can say is that only the function of speech has entered the mind. 
It is something like fire and water. The nature of water is not that of fire, 
but we see that fire does enter water functionally, though not organically. 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 


' this objection we reply, itis not so. The speech only combines with 


mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Laya in air, when its con- 
stituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gases.) The sense is this, that 
though the mind and speech are intrinsically different (as water and 
air), yet there is the union of these two at the time of death, like the 
vapotir entering into the air. 
SUTRA IV. 2. 2, 


At: qq ARTE U Q (aQ (Q 


wa: Atah, qa Eva, for this very reason. aaffir Sarvani, all (the senses ). UY 
Anu, after. 


2. And for this very reason, all (the other sense- 


organs) merge in the mind, after (the merging of speech). 
—502. 


COMMENTARY. 
In the above text of the Chhéndogya Upanisad, there is mention 


` of the merger of only speech in the mind. Lest one should fall into the 


error of thinking that other sense-organs like hearing, &c., do not merge 
in mind, the present sútra declares that they also Lo in mind, and not 
in anything else : but subsequent to the merging of speech | 

It is to be understood that since the speech unites ct the mind 
only, and not with fire (though there are some texts to that effect also such as 
Br. Up., MI. 2. 13.) it follows that all the other sense-organs unite also in 
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the mind. But all do not simultaneously enter into the mind, they follow 
after the entrance of speech. As we find in the Pragaa Upanisad (III. 9.): — 
o ° 
a rT g AA SATA TIAA: | JAR qea: NS ! 
IPR UAT 
The Cosmic Fire verily is Udána. (It helps the Udána in man), therefore, when a 


person becomes exhausted of energy, he goes to another birth, with his sense-faculties 
merged in the mind. 


Similarly, in the same Upanisad (IV. 2) we find :— 

ai = tara ll aa mea rasa ar Gal mafia 
MSS Taal I| at gayaga: Tereh TA dead Wea mAAR- 
wate It 


He said to him “ As, O Gárgya! all the rays of the sun when going to set, become 
one in that orb of light, and on his rising again they again spread out in all directions, 
so verily these all Devas become one in that High Divinity, the mind." 


These two texts clearly show that all the sense-organs enter into the 
mind and not into anything else. 


Adhikarana II. 


Now the author considers the same text of the Chh. Up. (VI. 6. 1.) 
which says that-the Manas enters the Prana (the Mind enters the Breath). 

(Doubt).—After the sense-organs have entered the Mind, at the time 
of death, does the Mind go to the Prana or to the Moon. 

(Pitrvapaksa).—The opponent says the mind enters the Moon,’ for 
the Bri. Ar. text (III. 2. 13 already given at page 429 ante), shows that 
Mind enters the Moon. 

(Siddhánta).—This view is controverted in the next sútra. 

SUTRA IV. 2. 8. 


THA: IMITA ü 9 (4 | 4 ll 
az Tad, that. aq:, Manah, mind. qt Prane, in the Prana, breath. gary 
Uttarat, from the subsequent clause. 
3. That mind (in which all the sense-organs have 


entered, merges) in Breath (Prana) because of the subse- 
quent clause (of the Chh. Up., VI. 6. 1).—503. 


COMMENTARY. 

The word “that” means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Prana. 
Why? Because the Chhandogya text (VI. 6. 1.) says “ Manah práne” (the 
mind enters the Breath). And this sentence immediately follows the 
elause “the speech merges in the mind,” 
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But, says an objector, How do you then explain the text of the 
Bri. Up. (IM. 2. 13.), which says that the mind of the person dying 
enters! the Moon! If the mind enters the Breath, then this text of 
the Bri. Upanisad see p. 429) will find no scope. To this we reply 
that the venerable author of the sútras, Lord Badarayana Himself has 


reconciled this apparent conflict, in his sútra, III. 1. 4:— 

“If it be said that the scriptural text mentions also the going of the various 
senses into various elements, like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body, to this we reply, that the going of the senses to 
the elements is metaphorical only. 


Therefore, when the Bri Ar. Up. says that the mind enters the 
Moon, it is to be taken in a metaphorical sense. 


Adhikarana III. 


Now the author considers the statement of the same passage of 
the Chh. Upanisad (VI. 6. 1.) “ Pranas tejasi” (the breath enters the 
fire. ) 

(Doubt).—Here arises the doubt, whether this Prana in which has 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this Prana merge into the Jiva (individual soul). 

(Parvapaksa).—The opponent maintains the view that Prana merges 
in Tejas, because the text of the Chh. Up. is definite on that point. 
Where there is a definite statement, it is wrong to assume anything else. 

(Siddhánta).—This view is controverted in the next sútra. 

SUTRA IV. 2. 4. 


AAA ACHAT: N 9 RI l 


g: Sah, that (Prana, life, or breath). sað Adhyakse, in the president, 
the Jiva, the individual soul, -Im ARO: Tad-upagama-adibhyah, be- 
cause of the statements about the going of the life to the individual soul, 
with all the senses, 


4. He (Prana) enters the ruler (the individual Soul); 
because of the statements as to his coming to the soul, 
(found in Bri. Ar. Up., IV. 3. 38).—504. 

COMMENTARY. 


That Prana merges into the Adhyaksa or the presiding deity of 


the body and the senses, namely, the human soul itse] f. Why do we say 
so ? Because of the following state 


ment of the Bri. Ar. Up. (IV. 3. 38). 
ITA Catt EA: wee: AMARE RRA AAA: 
TARTAS TT TaN EA Mr mar y ac y 


Ms 
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* And as bodyguards, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out ona march, thus do all the Pranas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire.” 


This shows that the Prana, along with all the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view with the statement of the 
Chh. Up. (VI 6. 1.) that the Prána merges in Tejas. Prána, after having 
joined with the Jiva goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “the river Yamuná goes into the 
Sea,” meaning thereby that the Yamuna, uniting with the Ganges, goes 
into the sea. 


Adhikarana IV. 


Now is to be considered the statement of the entrance into thé Tejas 
by the Soul. 

(Doubt). —Here arises the doubt, does the individval Soul, joined by 
the Prána, take up its abode in the Tejas or in the collective elements ? 

(Párvapaksa).—The opponent maintains the view that the Prána, 
having entered into the individual soul, merges into the Tejas, because 
of the definite statement “Pránas tejasi,” “the Jiva enters in Tejas.” 
The word Prána here should be explained as meaning the Jiva in which 
the Prána has entered. 

(Siddhánta).—This view is set aside in the next sútra. 

SÚTRA IV. 2. 5. 


Way FEA: UB ARAN 
` 


ag, Bhútesu, in the elements. ag Tad, about that. RH: Sruteh, there 
being a Vedic statement. 


5. (The individual Soul, with Prána, merges into) 
the elements, because there is a scriptural statement to that 


effect.— 505. 





COMMENTARY. 

The individual soul enters into the five elements and not merely in 
the tejas. Because in the Bri. Ar. Up. the Jiva is described as entering 
into all the elements, Ether Air, Tejas, Water, &c., (Bri. Ar. Up., IV. 4. 5). 

E AT RAAT HA RETA Taraq: AAA: wars FRN- 
ANA AAA MALAITA NANANA: HAAN SHAR: ROTRANS- 
WAN aaa: anota A AUR qurare awn 
TR AE Ara VARO Ta RA YE YA Hela wate qrq: 
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TAa ll Hat aang: HARE Tara qaq che a aera waht a 
Jagua THA Ht TERA Fad AAA y Y I 


“ That Self is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
earth, water, wind, ether, light and no light, desire and no desire, anger and no anger, right 
or wrong, and all things. Now asa man is like this or like that, according as he acts and 
according as he behaves, so will he be:—a man of good acts will become good, a man of 
bad acts, bad. He becomes pure by pure deeds, bad by bad deeds.” 

“ And here they say that a person consists of desires, and as is his desire, so is his 
will; and as is his will, sois his deed; and whatever deed he does, that he will reap.” 


The above Sruti clearly declares that the Jiva is not only Tejomaya 
(consisting of light), but Akasamaya, Váyumaya, &c. In fact, it consists 
of all elements. 


Moreover the next sútra strengthens this argument. 
SUTRA IV. 2. 6. 


ARAN ü 91 TIEN 


a, Na, not. gæfa, Ekasmin, in one. axraq:. Dargayatah, they both 
(the question and the answer) show. fg, Hi, because. 


6. The individual soul does not enter in one element 


only, because the question and the answer both declare it to 


the contrary.—506. 
COMMENTARY. 


It should not be considered that the Jiva is merged in the single 
element of Tejas only. Because the contrary is mentioned in the question 
and answer between Svetaketu and Praváhana in the Chh. Up. (Adhyáya 
V, Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the sûtras in his previous sútra, III. 1. 1 (page 426). 
Similarly, the merging of the Prana into various elements, like Tejas and 


the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous sútras. 





Adhikarana V. 


Now another question arises with re the 
gard to the above text of 
Chb. Up. (VI. 8, 6) which was the subject of consideration in the preceding 
six sútras. 
(Doubt). —The doubt that arises here is the following :—Does the soul 


of the wise, as well as that of the person who does not know Brahma!» 


Fat follow this particular method of going out of the body, or is it confined 
it, E only to the soul of the man who does not know Brahman. 


ae — ses The Plrvapaksin maintains that the ignorant only 
jes go out by the method previously described, for the wise do not follow this j 
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method of departure, as is shown in the following Sruti of the Bri. Ar. 
Up. (1V. 4. 7.) 


Tel VI gA HAT User ey Bra: | awa aeiiss ver wer 
AAA Le lI 


When all those worldly desires that cling to the Antahkarana are entirely given up 
(and spiritual desires sprin; up) then the mortal becomes immortal, then he enjoys here 
Brahman, 

[This verse describes the state attained through the special grace of God. It looks 
very much like a state of physical immortality or Jivan-mukti]. 


The word Atra in the above verse shows, that the wise man enjoys 
the immortality here, in this very life; and does not require to go out of 
the body, in order to enjoy the bliss of Mukti. 


(Stddhánta).—This view is set aside in the next sútra. 
SUTRA IV. 2.7. 


AAT WAIHI ATMS ü 9 (Q 13 N 


amat Samana, common. * Cha, indeed. «mf Asriti, proceeding 
further, upto the way. sqæmatąų Upakramat, before beginning. HEAR 
Amritatvam, immortality. «Y Cha, and. Hamm Anuposya, without burning, 

without dissolution. 
7. Indeed common (to him who knows and him who 


does not know) (is the departure) up to the beginning of the 
way ; and the immortality (of Br. Up., IV. 4. 7) is (a meta- 
phorical one) without having burned (the connection with the 


body).—507 COMMENTARY. 


Of the two “Cha's” to be found in the above sútra the first has the 
force of indeed. He who does net know and he who knows, have both this 
in common, that their method of going out is the same, upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through which it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajña) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijña) goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 


Thus the Chh. Up. declares (VIII. 6. 6):— 

art era q at AREA Treas 
aR Rasa sana annd waft ll < l 

6. There are a hundred and one vessels of the heart, and the chief 


of them (proceeding from the heart) pierces through the head. By that one 
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going upwards, he obtains deathlessness. The others are for the purpose 
of carrying the soul to diverse other lokas. 
[It is only when the soul passes out of the Brahma Nadi that there is Release], 
It is about this passage of the soul through the coronal artery that 


_the mention is made also in the Bri. Ar. Up. (1V 4. 2.) 


qa ATT ETE sai Q< a er Pa a at af 
aval qr WANA: !! 


“The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull or through other places of the body." 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijña), while he who does 
not know (Vijña) goes out through other passages, such as eyes, ears etc. 
As regards the Bri Âr. text (IV. 4. 7.) declaring that he who knows gets the 


immortality even kere ; that applies to the wise man (Vijña) who has still 


connection with the body, and whose such connection has not been burnt 
up and dissolved. The immortality referred to in the Bri. Âr. (1V. 4. 7.) 
denotes, therefore, the destruction of earlier sins and the non-clinging oÍ 
later acts, which come to him who knows the Lord. 
The above is further explained in the next sútra. 
| SUTRA IV. 2, 8, 


art: ARMAR UV 14.18 


aq Tad, that (immortality). TR: Apiteh till he has acquired direct 
knowledge or union with Brahman. «ar Samsara, as Samsara. sauna 
Vyapadegat, the state being named. 

8. That (immortality mentioned in Bri. Ar., IV. 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the Samsâra lasts (up to the 
time of the realisation of Brahman).—508. 


COMMENTARY. 


The “immortality” mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijña), but whose connection 
with the body has not yet been dissolved. Why do we say so? Because 
up to attaining Brahman, the texts describe Sarnsára state. Up to the 
time of the realisation of Brahman, tho man ie in Sathsfra, the characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through Devayana path 
the highest heaven of Brahman called the Samana And this never 
takes place before the dissolution of the soul’s connection with the body’ 


a 3 
Ç a ji. 
f YE te A 
itoi id 


tr e ir A Ez = 
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SUTRA IV. 2. 9. 


Qaa TMS: UVR M 


aa Súks.na, of the subtle body Arya: Pramanatah, from the authority 
or the means of knowledge. @ Cha, and. aur Tatha, thus. 3qaey: Upalab- 
dheh, it being observed. 


9. And the subtle body still persists, because of an 
authority of the Scripture, and because the existence of the 


body is actually observed even in the higher planes.—509. 
COMMENTARY. 

The connection with a body (whether gross or subtle) is not dissoly- 
ed, só long as the Vidván (the man who knows) exists in this world (whe- 
ther the world be physical or any higher and subtler plane). That 
which constitutes his subtle body still persists and goes with the man, after 
his throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitaki Upauisad (I. 3.) there is a 
colloquy with the Moon and others held by the departed soul of the Vidvan. 
From this conversation we infer that some sort of body must persist, at 
that stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bri. Ar. (IV. 4-7) states that he becomes im- 
mortal even here, it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body. 

SOTRA IV. 2. 10. 


MRTA: l 9 1 leo ll 


ą Na, not. 3qué1 Upamardena, in the way of destruction of bondage. 
Wa: Atah, because of this reason. 


10. Hence the text of the Bri. Ar. Up. should not 
be taken to teach the destruction of the connection of th 


physical body.--510. COMMENTARY. 


It thus appears that the text of the Bri. Ar. (IV. 4. 7) cannot teach 
that sort of immortality which consists in the destruction of connections 
with a body. It teaches immortality of mental peace, enjoyed by all good 


men. 
SUTRA IV. 2. 11. 


ACTAITASTAT l 9 (q 1 Ve 


ae Tasya, of that very (subtle body.) gq Eva, verily. w Cha, and. qqç%: 


Upapatteh, it being possible. Hear Osma, the heat, 
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11. And to that very subtle body belongs the warmth 


| (which is perceived on touch), because that is reasonable. 
| 5, 
| COMMENTARY. 

The warmth which is observed on touching the gross body, before 
the man dies, belongs really to the subtle body, and is an attribute of the 
subtle body, and not of the gross body. Why? Because it is only reason- 
able. So long as the subtle body is in the physical body, we perceive that 
the latter is hot, but when there takes place the separation of the subtle 
from the gross, we do not perceive this warmth in the gross body. 
Therefore, the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. There- 
fore, it is reasonable to hold that the warmth belongs to the subtle body, 
and not to the gross body. The word cha, in the sûtra, indicates that this is 
an additional reason for holding that the Vidván also goes out of the body, 
at the time of death. Because in the case of the Vidván also, we find that 
at tbe time of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 


In the next sútra the author himself raises a doubt and then 
answers It. 
SUTRA IV. 2. 12. 


MARTA A AMÓ A eA RI eR l 


matara Pratisedhat, on account of the denial. 3 Iti, so. Ga Chet, if. 4 
Na, not. arétarq Sarirat,hecause departure from theembodied soul (is prohibited. ) 


12. Ifit be said that he who knows does not go out 
of the body, on account of the prohibition, then we reply, 


that it is not so; because the prohibition refers to the going 
out of the Pránas from the embodied soul.—512. 


COMMENTARY, 


It is objected that the Vidvan does not go out of the body, because 
there is a prohibition to that effect in Bri. Ar. (IV. 4. 6) :— 


AARAA ASA PORTA MERTA MAFAI a del Tu Sq 


is afa at q VAL ETAL | 
3 š: “ me to the one does not desire, who, not desiring, free from desires, is satis- | 
iz fied in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being i 
at et like Brahman, he goes to Brahman.” , ; 


: : 
The above verse shows, by usin 


g the word T PA ; lifes 
breath of him, who knows, do not a asya Prauah that the life 


o out. To this objection we reply that 
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the above sentence does not say, “ Na tasya Práná dehat utkrámanti,” [his 
life-breaths do not go out of the body (deh4t)] but it really means, “ Na tasya 
Práná sárirát utkrámanti ” (his life-breaths do not go out from the soul). 
(Sárirát means soul, or that which has a body.) Therefore, the prohibi- 
tion is to the going out from the soul, and not from the body. For asa 
matter of fact, it is observed, that the lifebreaths of the Vidván even go 
out of the body. 


SÚTRA. IV. 2. 13. 


TEAM NR (aQ LAU 


«qe: Spastah, clear. ë Hi, because agra Ekesam, of some (Sakhas). 
13. And because it is clear according to some recen- 
sions.—513. 
COMMENTARY. 


There is ne scope for controversy in this matter. Because “Na tasya 
Prana utkrámanti” is the reading in the Kanva recension of the ‘Bri. Ar. 
Upanisad; but in another recension, namely, those of the Madhyandinas, the 
reading is “Na tasmát Práná utkrámanti,” “ from him the life-breaths do 
not go out.” ‘The word Tasmat, meaning “from him,” is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prana from the soul. ‘The Bri. Ar. text means that the Pránás of 
the wise man never leave the soul. It does not mean that they never leave 
the body. The next sentence “ Atraiva samavaliyante” means “these Pranas 
merge indeed in that.” The word Atra, “in that,” means in Brahman, 
the object of attainment. 


(Objectiun).—In the previous section of the Bri. Ar. in the dialogue 
between Artabhaga and Yajfiavalkya, there is also a statement that the 
Pránás do not pass out of the body. The objector says, how do you expiain 
that statement? We give the passage here below :—(Byi. Ar., HL 
2,10 & 11). E al 

ama grara aes ae weiter at feat ARA TAN FATE 

ç æ ° 
freed ==: Ərsqrawaq FAs Y sala It Ro N UI kara Gas 
> S 

gat fraa sgan: Arenal a af AR a AAA aA- 
US E SANAAT Fa TA I R ll 

“ Y&jfiavalkya,” he said * everything is the food of death. What then is the deity to 
whom death is food ?” | X 

“Fire (Agni) is death, and that is the food of water. Death is conquered again. 

“ Yijfavalkya” he said, “when such a person (a sage) dies, do the vital breaths 
(Pránas) move out of him or No?" “No,” replied Yàjñavalkya, “ they are gathered up in 
him, he swells, he is inflated, and thus inflated, the dead lies at rest.” 


A ae 


1 








Af 
a 7. 
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The above is the Kanva reading. The sense of the question is this. Artabhaga asked 
Y4jiavalkya, “when this God-knowing man dies, thon do his life-breaths (Pránas) go 
out from this (Asmat), namely, from this body.” In other words, “ does he go out along 
with the Pr&nas from tho coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off and then goes away.” To this question, 
Yájúavalkya replies, that the Pránás of such a sage remain in the body, so long as the 
body does not fall of. Such a sage remains in the body, and his body swells up, being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experi- 
encing the Pr&rabdha fruit in tho shape of the swollen, inflated body, the sage leaves such 
body to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pránas of the sage always leave the 
body. 


The reply to this is that the above text mentions a very exceptional 
case, the case of those ardent, impatient, loversof God. Such persons do not 
pass through the above Process of death, the Lord Hari himself stands 
near them at the time of death, and freeing them from the body, takes 
them at once with him to his home. The pránás, of course, in such a case 
do not follow the soul. They remain behind in the body. 


The followers of Advaitam explain the above text in the following 
way :—This non-departure of the Prana from the body refers to the 
case of those who worship the unqualified Brahman. 


But that explanation is wrong. Because there are no such words in 
the above text to indicate that it applies to those who meditate on unqualifi- 


ed Brahman. Secondly we have already demonstrated that unqualified 
Brahman is a fiction. 


The whole argument of the Advaitins is thus given by Sañkarácharya in his commen- 
tary on (IV. 2, 13) :— 


ture, the starting-point of which is the body. 
asked by Artabhága. “ When this man di 
or not?” then embraces the alternative of 


that ooh ' teaches the resolution o 
at very same place they are merged; and fina] in š: A 
swolls, he ig inflated, inflated the aoa y, confirmation thereof, remarks, be 


š This last clause states that swelling 

cen affect the subject under discussion, viz., that from which the departure takes place ( the 
eee Se ae clause,” which subject is, in this last clause, referred to by means 
o » Ow swelling and so on can belong to the body only, not to the 


ts equality ther : ; 
spirlt do not depart; “in that very same Sasa also the passages “from him the vital 


i they are resolved (have to be taken as 
pear ae a ; as ee the body, although the chief se of the passage is 

2 A y ba done by che embodied soul and E 
non-different, In this way we have to ; _, “nd the body being viewed as 


f the pránas in the body “in 


d man lies.” 
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SÛTRA IV. 2. 14, 


MATT NIRI? N 


eaa Smaryate, it is mentioned in the Smritis, « Cha, and. 


14. Smriti also declares the same—514. 
COMMENTARY. 
In a Smriti (Yájñavalkya Smriti, TIT. 167) there is a declaration that 


the soul of the Vidván departs by means of the coronal artery through 


the head. 
Sete: rat Rear ra | 
SRA et a Tt RTA I 


“Of those, one is situated above, which pierces the disc of the sun and passes 
beyond the world of Brahman, by way of that, the soul reaches the highest goal.” 


Thus the Sruti and Smyiti establish the proposition that the wise 
also depart from the body, accompanied by the Pránas. 


Adhikarana VI. 


It has been mentioned above that the individual soul accompanied 
by the Prána and the group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
Feen established that this is the method of departure even of him who 
knows. Now a new doubtis raised. 

(Doubt).—The Pránas like the speech and the rest together with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like fire, &c., or in the Supreme Self. 

(Púrvapaksa).—The Púrvapaksin maintains that the organs of the 
Pránas merge in their respective causes and not in the Supreme Self 
because of the text, “ Yatrasya purusasya” shows that the Pránas and the 
Senses merge in their causes. We give the passage below (Bri. Âr., III. 
2 13.) :— | 
wR, Ste < tar GA wre gat qar MÁ AA rar 
ss a sra ef Š A aerate At w ages: 
TÀ ta ga aaa wake aE: gears gua ww 
AA A TAIR AA E AHI AAA IATA l 3 N 

“Yájñavalkya,” he said, “when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, the mind into the moon, the hearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, into 
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the trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person?” Ydajiavalkya said “ Take my hand, my friend.” 

“We two alone shall know of this; let this question of ours not be (discussed) in 
public.” Then these two went out and argued, and what they said was Karman (work) what 
they praised was Karman,” viz., that a man becomes good by good work, and bad by bad 
work. After that Jaratkarva AÁrtabhága held his peace.” 


The above shows distinctly that the senses resolve into their causes, 
the elements. 
(Siddhánta). —This view is set aside in the next sútra. 
SOTRA IV. 2. 15. 


aa R AMMEN 9 (34 1 WKN 


ara Tani, those (the Tejas, and the speech, &c., denoted by them.) 
qt Pare, in the highest Brahman. quí Tatha, thus: fg Hi, because, are 
Aha, says, 


15. These (fire and the rest together with the senses) 
merge in the highest, because the Sruti declares it to be so. 
—515. 

COMMENTARY. 
In the Chh. Upanisad (VI. 8. 6.)is said “ Tejah parasyám devetayám,” 
the tejas in the highest divinity. The word Tejas here includes all the 


ser.se-orgaus, like speech and the rest, together with the Pránas. These 


merge in Brahman who is the Atman of all. Because he is the material 
canse of everything. Why do we say so? Because the above Chh. text 
““Tejah parásyam,” is a very distinct declaration that the Tejas and the 
pránas with the senses and their vehicles merge in the highest. 

As regard the Bri. Ar. text (ITI. 2. 13.) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in sútra 
III. 1. 40), page 429. For as a matter of fact, no one ever sees the hairs of 
the body entering into the shrubs or the hairs of the head entering into 


the trees. The whole, of the above Bri. Ar. passage is a figurative state- 
ment. 





| Adhikarana V II. 
Now the author raises another doubt regarding the same topic. 


(Doubt). —There has been mentioned before that the Prána and other 
life-elements of the sage merge in the Supreme Self. Is that merging, 2 
combination by juxta-position, as in the preceding instances of the 
merging of speech in mind, &c.; or is ita merging by unity of nature, as 
in the case of the rivers flowing into the sea (Mund., ITI. 2. 8). In other. 








Wayta ee x EEN g 
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words, do these permanent atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved into a homo- 
geneous mass, witl the Root of Matter, which constitutes the Achit-Sakti of 
Brahman. 


(Pirvapaksa).—The Púrvapaksin maintains that these permanent 
atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons. First, because this is in harmony 
with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, &c., enter Manas, they do not lose their specific 
nature; similarly, when the mental atom, in company with the five 
other atoms of speech, &c., merges in Prana, it retains its separate nature, 
why should then Prana and the rest when they enter into the Supreme 
Self, (or rather into that aspect of Brahman which is the Achit-Sakti) 
lose their identities. Secondly, there is no specific statement in the Sruti 
that they lose their identity. Therefore, it is a merging by way of 
combination and not identity. | 

(Siddhánta).—This view is refuted m the nextsútra. 

| SUTRA IV.2. 16. 


Seat IIA WAT VE N 


af: Avibhagah, there is no division or separation, Fat Vachanat, 
on account of the statement. 

16. (The merging of the permanent atoms of Prana 
and the rest is by way of identity. for) there is no separation; 
as is stated by an authoritative text.—916. 

COMMENTARY. 

The merging of the Prana and the rest in the Supreme Self, or 

rather in that aspect of Him which is Achit-Sakti called Tamas—the Great 


Darkness, the Root of Matter—is by way of non-separation, that is to say, 
(The Prana and the permanent atoms are resclved in- 
fic molecular nature). How do we 


In the Prasna Upanisad, VI. 5 


by way of identity. 
to this Root matter, losing their speci 
know this? Vachanat—because of a text. 


we have the following :— 


aai aas aga cate Mea | A ARAGAO SAA GATT 
qed rare sofa Pad aai TART aT A Mead s ARA 
wale aaa a N S l! ; 

on reaching the ocean, go to rest, lose their 


5. As these rapid ocean-going rivers, 
name and form, and are said “ they are in the ecean ;" so indeed of the Great Beholder, these 


9 
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sixteen Purusa-going Principles, on reaching the Puruga, go to rest, losing their name and 
form, and men say, “They are inthe bosom of the Lord,'—He then becomes above all 
Principles, and the immortal. About it is this verse.— 

The above verse shows that the sixteen Kalas or portions of the body 
of the soul merge in the Supreme Self, called here the Purusa or the per- 
son. [The sixteen Kalas (permanent parts) are the eleven sense-organs and 
the five Tanmátras : or the eleven sense-organs and the five Pránas]. It 
further mentions that they lose their name and form. When these perma- 
nent atoms (called sixteen Kalás) are thus merged in the Root-Matter as- 
pect of Brahman, then the Jiva becomes akalá or partless, permanent-atom- 
less, then he becomes immortal. So long as these atoms (Kalás) retain 
their name and form, their distinctive nature, the man does not gam 
immortality. 

The sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 
meshes, yet follows him in his journey towards heaven, for it is burnt up 
by Vidya, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
then this semblance of the subtle body, which was following him so long 
also falls away from him at the last moment, when the eighth covering ot 
the Egg, the covering of the Pure Prakriti (or the Root Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the Pure Prakriti. ‘This is the meaning of the symbol that the 
soul bathes in the river called Viraja or Rajas-less. After this bath, the 
soul leaving behind the subtle body in the river Virajá, (like the Pilgrim 
in the famous aliegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body called Brahma-Vapuh —the Body-Divine created 
by the mere Will of the Lord, and away from all taints of Prakriti, unites 
with Brahman, and enjoys the Bliss of Heaven. 





—— 


Adhikarana VIII. 


Now the author commences a new topie, in order to show the differ- 
ence in the methods of going out of body, in the case of the sage and of 
one who does not know. He had promised to show this diference in a 
preceding sútra, and he now goes to fulfill that promise. In the Chh. Up 
(VIII. 6. 6.) as wellas in the Katha (VIIL 6.) there was a mention of ] i 
dred and one arteries by which the soul goes out. 
the hundred and first artery (the Susumna), 

(Doubt). —Now arises the doubt: 


1un- 
The wise go out by 


Ís it right to make this restrictive 





— ave Se. 
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rule that the wise alone go out by the hundred and first artery, while the 
ignorant leave the body, by any one of the remaining hundred arteries. 
(Párvapakga).—The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous: and thirdly, they are very diffi- 
cult of distinction by the soul of the dying. ‘Therefore, whether the man 
be a sage or an ordinary ignorant person, at the time of death his soul 
cannot distinguish the proper artery by which it should go out. In fact, 
the words of the verse “Tayorddham áyan amritatvam eti” show that by 
going upwards by anyone of these arteries, the man gets immortality. 
Therefore, it is not necessary that the man should go out by the hundred 
and first artery only, but that he may go out by anyone of these arteries ; 
provided that he goes upwards, and not horizontally or downwards. 
(Siddhánta).—This view is refuted by the author in the next sutra. 
SOTRA IV. 2. 17. 


AURA ARANA AACA. 
AIMS q Wa: IATA us I RI eh 


qu Tat, of that, of the soul in which have entered the permanent atoms 
of speech andthe rest sf: Okah, abode, the heart. gama Agra-jvala- 
nam, lighting up of the point, the upper portion of the heart becomes illumined. 
qu lat, by Him, by the Lord dwelling in the heart. msg Prakagita, 
illumined, shown. gt: Dvarah, the door, the root from which the hundred 


and first artery has its origin, faal-arrene Vidya-samarthyat, by the power of 
its knowledge. qq Tat, that, that knowledge. Wg Sesa, remainder, the element. mA 
Gati, path, the way, the carrying by the Devas called Ativahika on the various 


stages of that path. syaeqfe atara Anusmriti-yogat, because of the application 

of remembrance. «y Cha, and. gra Harda, (the Lord) who abides in the 

Heart. waqsa: Anugrilitah, being favoured by, being assisted by. wanaat 
. Sata-adhikaya, by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the 
favour of the Lord in the heart.—517. - 

COMMENTARY. 


The wise goes out by the artery called Susumna, which is the hun- 
dred and first artery. Nor does this artery remain undistinguishable by 
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him, Because as soon as the soul, at the time of departing from the body, 
has withdrawn into itself, all the permanent atoms, beginning with speech 
up to Prana, there takes place a sudden lighting up of the whole region 
of the heart, and the soul can at once see the Susumná artery, by which it 
has to go out. It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the Vidya, that it had acquired, 
and by vitue of the memory of the path, by which it has to travel, know- 
ing from his Vidya (knowledge), that the path of Devayána is one, on which 
there are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
his help at that critical moment. Nor is the word knowledge or “ Vidya ” 
of this sútra, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Sesa of this Vidyá is the memory of the Ativahi- 
ka devas, who help the soul, to accomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of Vidya (devotional know- 
ledge), and through the memory of the Ativahika Devas, that the soul 
of the wise experiences no difficulty in selecting the proper artery of 
the heart by which to go out, specially when the whole heart is glowing 
with the light of the Lord. 


Note.— This lighting wp of the point of the heart takes place in the case of all souls, 
whether they be wise or ignorant, hut the wise alone can select the Sugumn§ artery and 
not the ignorant, 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out. Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX. 


In the Chh. Upanisad (VIII. 6. 5) we have the following :— 
wa ¿amado centred aaa < MAR aT 
Katia a RARA RE Eta ey ara Asst saat 
PRN TAT ITA II Y ll 
AAT HG TIM SEM aerarat qa mafalda areq - 
MaMa AUS SHAW RARA waft Nl š H 
“ But when he departs from this body, then he departs upwards by those very rays: 


or he goes out while meditating on Om. And while his mind is failing, he is going to 
the sun. For the sun ig the door of the world. Those who know, walk in; those who 


| 
| 
1 
| 
i 
š 
$ 
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do not know, areshut out.” “There is this verse; There are a hundred and one arte- 
ries of tbe heart; one of them penetrates the crown of the head, moving upwards by ita 


man reaches the immortal; the others serye for departing in different directions, yes, 
in different directions. 


The above verses show that the soul coming out by the coronal 
artery, follows the rays of the-sun and thus reaches the disk of the sun. 
The words in the original are “ Etair eva rasmibhir ”.—by these very rays. 

(Doubt).—Now arises the doubt, that a man dying in the day time 
can follow the rays of the sun and go to the solar disk. ‘Lhe question 
is, does the soul of the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow ? 

(Párvapaksa).—The Púrvapaksin maintains, that there being no rays 
of the sun at the night time; only that wise man who dies in the day 
time, can follow the raysand not otherwise. The wise, therefore, must 
die ata time, when the sun is shining. 

(Siddhánta) —This view is set aside in the next sútra. 

SUTRA IV. 2. 18. 


WITT UBL RLS I 


UH Rasmi, the rays, srgar& Anusari, following. 
18. The wise follows the rays of the sun (whether he 
dies in day or in night)—518. 
COMMENTARY 

Whether the wise dies by day or by night, at whatever time he dies, 
he follows the rays af the sunand goes on those rays to the solar disk. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

SOTRA IV. 2. 19. 


MERA Aa RAR aaa ea TUBER Gil 


fata Nisi, at night. q Na, not. qq Iti, so. Sw Chet, if. are Samban- 
dhasya, of the relation. arag Yavad, as long as. a Deha, the body exists. 
wmaeara Blavitvat, because of the existence. aw Dargayati, the Sastras 
show s Cha, and, 

19. If it be objected that one dying in the night 
cannot follow the rays of the sun, we reply it is not so. 
Because the connection between the rays and the body 
persists as long as the body lasts. Scripture also declares 


this. —519. 
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COMMENTARY. 

If it be objected that a person dying at night cannot follow the rays 
of the sun, because thereis an absence of such ,rays then, we reply it 
is not so. Why? Because the connection of the solar rays with the 
human body is a permauent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(aura) with the solar rays, continues ; and it is nota ‘fact that the con- 
nection iscut off during the night. Therefore, at whatever time a man 
dies, the rays being there, the soul can go by it tothe solar disk. The 
proof of this connection of the rays of the sun with those of the body 
is furnished hy the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and inthe day. If the connéction 
were cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferen- 
tial proposition, based upon reasoning alone, but there is scriptural autho- 
rity for it also. Therefore the sútra says “ dargayati cha,” “and scrip- 
ture also declares this.’ In the Chh. Upanisad we find it ‘stated in 
VIT. 6. 2, the following :— 

TAM ARA Mag THT AAT rasa RUE TA 
SAT STAT WSSAASAT BARRA ar ATT arg gat ama 
TOA Katara ASRA GAT: N R N 

“As a very long highway goes to two places, to one at the beginning, and to an- 
other at the end, so do the rays of the sun go to both worlds, to this one and to the other. 


They start from the sun and enter into those arteries ; they start from those arteries 
and enter into the sun.”' 


There is another Sruti also to the same effect ;— 
V a Ts a Ma, i Rar gras wae, wa qq: 
qÀ: TT | 
These rays and the arteries are verily connected together, and they are never 

separated so longas this body is alive. Therefore, through these he sees, through 
these he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays 
of the sun, whether they die by night or by day. 





Adhikarana X. 
Now is discussed a new topic. 
(Doubt).—Does the man who knows, get the fruit of Vidya if he 
happens to die during the southern progress of the sun or does he not ? 
(Purvapakga).—The opponent maintains the view that the northern 
progress is the path leading to Bralimaloka, described in both the Sruti 





aes td 
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and the Smriti. Moreover, we see instances of persons like Bhisma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of 
the sun does not get to the Brahma world. 

(Siddhánta).—This view is set aside in the next sfira. 


HARIAS BAM 212d RON 


SUTRA IV. 2. 20. 
wa: Atah, for this very reason. @ Cha, and, 317 Api, also. Haq Ayane, 
in the (southern) progress of the sun, afaqa@ Daksine, in the southern. 
20. For the same reason the sage dying during the 
southern progress of the sun gets to Brahma world. —520. 
COMMENTARY. 


“For the same reason” namely, there being absence of partial 
fruition of Vidya and the exhaustion of obstructive acts by her. Vidya 
cannot have partial fruit. It must produce its entire .result. Moreover, 
it has the power of’ removing the effect of all obstructive works. For 
these two reasons also, the sage dying during the southern progress of 
the sun gets verily the fruit of Vidya and the Púrvapaksa is consequently 
not valid. Moreover it will be mentioned further on that the words 
“ northern progress of the sun” do not mean any time, but denote the 
name of the Ativáhika Devas, whose function it is to conduct the soul 
forward. As regards the case of Bhisma, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 
from [his father of dying at will, and so he did not die during the 
southern progress of the sun. Or it may be explained on the ground 
that Bhisma wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is 
not to the point. 

Says an objector, but the Gita is against you. It clearly says in 
(VIII. 23-27) that ifa man wants to get Mukti, he must regulate the time 
of his death, so that he may die during the northern progress of the 


sun. 
+ Hrs aaa Š aa: | 
TATA Allee T HS ARITA ATASA l 22 l 


That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, O Prince of the Bháratas. 


AAA: TE Ware SANATA | 
AH SATA TEST HAT MATT AAT: N RS | 


1 

à 

1 

i 

| 
a 
| 
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Fire, light, day-time, the bright fortnight, the six months of the northern path— 
then, going forth, the men who know the ETERNAL go to the ETERNAL, 


qa Uren sen: Tare GRITAR | 
ads amada ARA ser add ú RY I 


Smoke, night-time, the dark fortnight also, the six months of the southern path— 
then the Yogi, obtaining the moonlight, returneth. 


THRU TÁ UA Wa WHA T | 
CHAT MAAS MATA YA l RR lI 


Light and darkness, these are thought to be the world's everlasting paths; by the 
one he goeth whoreturneth not, by the other he who returneth again. 


da Bat a ATA guía nen | 
ACE MY AMIA AAA NRO l 


Knowing these paths, O Pártha, the Yogi is nowise perplexed. Therefore in all 
times be firm in yoga, O Arjuna. 


Here the topic has the subject of time as 1ts commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern porgress of tne sun does not lead to Mukti. This doubt is 
removed by the author in the next sútra. 


SUTRA IV. 2. 21. 


Uta: Weed MAIA NIRI N 


amta: Yoginah, those devoted to the Brahman.” gfa Prati, about. 
Ha Smaryate, is remembered. «mi Smarte, the two that are worth remember- 
ing, dual case. @ Cha, and. uy Ete, these. 


21. The above text mentions with regard to the 
Yogins, that these two paths ought to be remembered, (it 
does not say that a Yogi must die in the one path and not 
in the other).—521. 

COMMENTARY. 


The above passage of the Gita only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that .the path 
of the Moon is inferior to the path of the Light. It further tells them that 


these two paths are worthy of remembrance. It says “ knowing these paths, — 


O Partha, the Yogi is no wise perplexed.” The above passage, therefore, 
does not state an injunction for the sage to select special time of death. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time therefore, these 
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words must be taken as meaning time. As a matter of fact the passage 
x opens with the-word “fire,” and “fire” and “smoke” cannot be called 
| trme-names. Tt is impossible, therefore, to take these words as mening 
time. Consequently “fire,” “smoke,” &c., mean here the Ativahika Devas 
called “ fire,” “ smoke,” etc. That they are Ativáhika Devas is mentioned 

by Bádaráyana himself in his sútra, IV. 3. 4. 

As to the following statement :— 
RETA JR IATA Y | 
ggaat aaa dar IRA N 

The day time, the bright fortnight, and the northern progress of the sun are stated 


to be the approved times fora man to die, while the times contrary to these are not 
approved. 


This refers to the case of those who have not got wisdom. For an 
ignorant man the day time, «c., is the best. But he who has got Vidyá 
may verily leave his body at any time, during any season, and surely he 
wlll reach the Lord Hari. 





DRA 










= Day-plane to the Bright-fornightly plane, f 
j = Six-monthly plane, from the Northern six-m 


proceed on that, path, do not return to this 


THIRD Papa. 


aaa te: ARA | 
MU < ATG TAL ATA RATA: l 
May that Lord Krisna be the object of my love who is satisfied easil y even with the 


show of devotion, and thus satisfied, shows the soul the path to His abode and the goal 
it must reach. 





Adhikarana I. 


In this Pada are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Chh. 
Up. (IV. 15) we have the following :— 


q Tasha gett cara qw aif andara fr as 
aaa ar Rata at ca mesh 1 % I! Garey ATA Kaa 


q mesa gate aft NAAA a 
TAES A NIRA: O ARANEAE- 
ARA Sane Rad qeqaqrsnrqa: US U * Carre TAAN FAA HAT 


QA Ran i AS MÈ arms ú € ú tr sage 
WUE: H Q lH 


“(He said: This Person who is seen in the eye is the Self (called Vámana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye), 


The wise call Him the Samyadvdma (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into Him who knows Him thus. 


Ho verily is called Vámani (the Giver of beauty) because He alone gives beauty to 
all, He who knows Him thus gives beauty to all beings inferior to himself, 

He is also Bhámani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether 


(their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, 


from the Ray-plane to the Day-plane, from the 
rom the Bright-fornighty plane to the Northern 
onthly plane to the Annual plane, then to the 
Plane, from the Lunar plane to the plane of 
proaches them. He leads them to Brahman. 
the path that leads to Brahman. Those who 
round of humanity, yea they do not return. 


sun; from the Solar plane to the Lunar 
Lightning. There a Not-human Person ap 
This is the path guarded by the Devas, 
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This shows that “archis” is the first stage on the path. But we 
have a different account in the Kausitiaki Upanisad ( 


mentioned as tbe first stage— 
s w RRA TUATHA = Tah A qa q 
MRITA E CLS A ARAS < MASTS N 


He (at the time of death), having reached the path of the gods, comes to the world of 
Agni, to the world of Váyu, to the world of Varana, to the world of Indra, to the world of 
Prajápati, to the world of Brahman. 


Then there is a third passage in the Bri. Ar. Up. (V. 10) which shows 
that Vayu is the first stage on the Deváyana path :— 


qar Š gasa a araq ast a as RNA q 
TW GH <= ta AHS RÁ a MAA at a aa ARA gar 
TRA È A HY ARA S RARA NN TA < < MAR gar | 
qa S Fa = s= ama a RAMSAR afera waaay: | 
SAT: N WU eer ZAR MATA U Yo N 


When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he i 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole of | 
a Lambara, and through it he mounts higher. He comes to the moon. Then the moon i 
makes room for him, like the hole of a drum, and through it he mounts higher, and arrives 
at the world where there is no sorrow. There he dwells for eternal years, 


I. 3.) where Agni is 


While the Mundaka Upanisad (H. 11.) mentions the sun as the first 
stage on the path:— 

TEE Y gr aa IM fagtar Awaal aca: ü aqata À 
Teres: srqrf= sarasa: E qa UTA RR 

11. But those who practise meditation and contemplation, in a retired place, tran- 

quil, wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whose essence is unchanging. 

And there are other accounts also in other scriptures. 

(Doubt).—Here arises the doubt, is the road to Brahman world one, 
or are they many (one of which being the road beginning with Archis as 
mentioned in the Chh. Up.) 

(Parvapaksa).—The opponent maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore the roads must be different. f= 

(Siddhánta).—The next sútra disposes of this view. 

SÚTRA IV. 8.11. 


ua: 1213120 


U:-qmRar Archih-ádina, by the path of the rays, &c. «e Tat, that. ‘aed A 
Aaa $ Prathiteh, being well-known, se: 2 
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1. The first stage on the Devayána path is Archis. be- 


cause that 1s well-known—-522. 
COMMENTARY. 


Every sage goes to the world of Brahman by the path in which 
Archis is the first. Why do we say so? Because it is well known. In 
other passages of the Upanisad, also, whenever Deváyána is described, it 
commences with Archis. Thus in the Chh. Up. (V. 10. 1) we find Archis 
mentioned as the first stage of the path. 

TR RRA a asRTqnRrérma=efsərsaca 
LS EE RR EEC SS ME o GT 
araugigamigaagaa AAA frat NJ ama: s warm 
TRAAN STATA: N 


“ Those who know this thus, and those who perform works of faith and hardship (al- 
truistically) in some secluded pleasant place go (after death) to Archis, from Archis to day, 
from day to the light half ofthe moon, from the light half of the moon to the six months 
when the sun goes to the north, from the six months when the sun goes to the 
north to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning. Thereis the person, the servant of God (Manu) he leads them to Brahman. 
This is the path of the Devas." 

The above passage occurs in the Vidya of the five fires of the Chh. 
Up. It, therefore, shows that even the worshippers of other Vidyás also go 
by the path beginning with Archis. In the Brahmatarka also we find 


the same. 
Q QÇ o 
Bae art U GIE IE SUELE RIES Lts | 
q: aura ad ARNA i 
* There are only two paths well established and well known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we didin the case of the attributes of the Lord, for though the subject 
matter may be different, the Vidya is one. Therefore, all texts must 


be construed as commencing with Archirádi, otherwise there would be 
split in the sentence. 





Adhikarana. 


Now the author, in order to show that the stages of Vayu, etc. 
mentioned in other texts, are to be combined with Archis, begins a new 
sútra. In the Kaugitakt passage given above, we have it stated that 


i: a.s. A xn  . — 
—w—A[ Sra A. DO O o 
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“he comes to the world of Agni, to the world of Vayu ác.” The whole 

passage is repeated below. (Kau. Up. L 3. ):— 


“ He (at the timeof death) having reached the path of the gods, comes to the world 
of Agni, to the world of Vayu, to the world of Varuna, to the world of Indra, to the 
world of Prajápati, to the world of Brahman.” 

(Doubt.)—Here arises the doubt, should the stages of Vayu and the 
rest mentioned above, be inserted in the Archirádi path, or should they 
not. 


(Parvapakga).—The opponent holds the view that they should not be 
so inserted, because they are read in certain order, and because no option 
is allowed to make any such addition. 


(Siddhanta.)—This view is controverted in the next sûtra. 


Note.—The three texts, one from the Chh. Up., one from the Kausitaki 
Up. and the third from the Bri. Up., began the description of the path 
with three different words, “ Archis,” “Agni” and“ Vayu.” In order to 
harmonise them, it is shown that the path really commences with 
Archis; and Agni and Súrya are but different modes of Archis, while 
Vayu also comes in on the path, but at a later stage. To understand 
| the discussion, we may anticipate matters and say that there are twelve 
| (or according to another calculation) thirteen stages on the path. Aftər 
the soul hasentered the coronal artery it successively passes (or rather 

is conducted by the Devas of) the following stages :— 


Archis, the Deva of light. x 
Dinam, the Deva of day. | 
Suklapaksam, the Deva of the Bright-fortnight. | 
Uttaráyanam, the Deva of the northern progress of the sun. 
Samvatsaram, the Deva of the year. 
Devalokam, the world of the Devas: (the same as Váyuloka, 

according to some.) 
Váyu, the world of Váyu. 
Adityam, the world of the sun. 
Chandram, the world of the moon. 
10. Vidyut, the world of lightning. 
11. Varunam, the world of water. 

m, the world of Indra. 

La Pass the world of Prajápati or of the fonr faced Brahmå. 
No single passage of the Upanisad gives all these thirteen stages ; 


i i ttered in 
ived at by collating different passages sca 
Een ee ae oe the author of the sútras has done, 


FD Sa > ko ko 


= 52 CO SN 


various Upanigads. This is 
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SÚTRA. IV. 8. 2. 


AAAS astasqa a 9 (3 (Q U 
mu Vayum, the Vayu, or the wind, searg Abdad, before entering into 
the great Sun. (Abda, a year, hence the Sun and Great Sun, the Lord). fvw 
Avigesa, owing to non-specification. faqrarra Vigesabhyam, and owing to 
specification. 


2. The stage of Vayu comes after the Year, because 


there are non-specification and specification. —523. 
COMMENTARY. 

In the path beginning with Archis, the stage of Vayu is to be 
inserted after the Samvatsaram, and before the Aditya. Why? Because 
there is no specification in the Kausitaki Upanisad, it is merely said 
“he comes to the world of Agni, he comes to the world of Vayu.” There 
is no specification where this Vayu world comes in. The Sruti merely 
says “ He comes to this world, he comes to that world,” without mention- 
ing any “order of succession.” But the passage of the Bri Ar. Up. (V. 10) 
gives specific succession. It shows that the world of Vayu comes, before 
the world of the sun, for it says “ When a person goes away from this 
world, he comes to Vayu. The Vayu makes room for him, like the hole 
of acarriage wheel and through ithe mounts higher, he comes to the 
sun.” Thus while the Kausttaki Upanisad gives no specification where 
the Váyuloka comes in, and the Bri. Ar. gives the specification that it 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place Vayuloka before the world 
of thesun. This being so, the passage in the Bri. Ar. which says that 
from the months he goes tothe Devaloka and from the Devalokahe 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must be interpreted as meaning the world of 
Vayu. The text of the Bri. Ar. Up. is to be found in VI. 2. 15 :— 


a a 
da aaa añ srce aT, rad RARA 
EE AQUA AURA MAMAR UN na daa 
tai aiRaar Tq AAA aa ce rara muaa Ag 
ESTAY Te Wadt Taher Fat rafa y ee 1 
£ Those who thus know this (even Grihasthas), and those who in the forest wor- 
ship faith and the True (Brahman Hiranyagarbha), go to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the world? 


of the Brahman. In these worlds of Brahman they dwell exalted forages. There ia no 
returning for them,” ges. 


' 
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The Devaloka mentioned inthe above passage of the Bri. Ar. Up. 
should be understood as meaning the Vayuloka. Because we have a text 
saying :—“ That which is Vayu is indeed the home of the Devas.” There- 
fore Vayu being the home of the Devas, is Devaloka. 


But others say that Devaloka itself isa stage on the path and it 
comes after the Samvatsara and before the Vayuloka. ‘This Devaloka 
is not to be inserted between the six months and the year, because the 
Uttaráyana naturally leads to the year, and their connection is well-known. 
Therefore the Devaloka and the Vayuloka are both to be inserted after 
the Samvatsaram and before the Aditya. 


Now the author discusses the following verse of the Kausitaki 
Upanisad. (I. 3) already given before :— 

“He comes to the world of Varuna, to the world of Indra, to the world of PrajApati.” 

(Doubt).— Whether the Varunaloka mentioned in the above, is to be 
inserted in the Devayána path beginning with Archis and if it is a stage 
in this Archirádi path, where dees it come in? Isit to be inserted in 
this series ? If so, where? 

(Parvapaksa).—The Púrvapaksin maintains that Varunaloka is not 
to be inserted as a stage cn the Archirádi path, because there is nothing 
in the text’ to indicate where this is to be inserted. 

(Siddhánta).—The right view however.is, that the world of Varuna 
is to be inserted after the world of Lightning, because Lightning and 
water are intimately connected. And this is shown in the next sûtra. 


SUTRA LY. 8. 8. 


IRAN: ARA N21 |Q1 N 
afya: Taditah, of the lightning. wÑ Adhi, above, «eu: Varugah, Varuna, 
asma Sambandhat, this being the relation, 
3. The world of Varuna is above that of Lightning, 
because of the intimate connection between them.—d24. 
COMMENTARY. | 


In ¿he Ohh ‘Up. (IV. 15. 5) already quoted before, it was said that 
from the plane of moon, he goes to the plano of lightning. It is after this 
plane of lightning mentioned thore, that tire plano of Varuna is to be 
inserted. Why so ? Becauso lightning is connected with water, a8 wo see 
that after lightning, it genorally raina, ‘Thoro.is a Sruti ‘algo to tha offect 
that when the quick lightnings play in the bosom of clouds, acoompanied 
hy the deep sound of thunder, then tho waters fall and pooplo say “it 


lightens, it thunders, it will rain.” 


| 
| 
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The connection of Varuna, the king of waters, with lightnings isa 
well-known connection. 

Above the world of Varuna are to be placed the worlds of Indra 
and Prajápati, because there is no other place where to insert them, and 
because the text of the Kausitaki Upanisad has read them in that order. 

Thus on the Archirádi path, beginning with Archis and ending 
with Prajápati, there are twelve stages if Devaloka be considered the 
same as Vayuloka, or thirteen stages, if it be considered a separate loka. 
This is the well-known Devayána path. 


Adhikarana IV. 


Having discussed the various names “ Archis” and the rest, the 
author now takes up the question as to what are really these “ Archis, 
etc.” 

(Doubt). —Are they landmarks on the path, or are they persons 
standing on the path and watching it, or are they conductors of the wise 
sage to the heavenly world ? 

(Párvapaksaj.—The Opponent maintains the view that the light 
(Archis), etc., are landmarks, because the text shows that they are land- 
marks. Asin worldly life, a path is described to a man by certain land- 
marks, such as “ in going to such and such a city, you will first come 
across a river, then a hill, then a village where a large number of cows 
are kept,” &c.; so the descriptions in the Upanisads are mere landmarks, 
showing what are the various things which the soul comes across, on its 
way heavenwards. Or the word “ light” and the rest, may mean certain 
individuals, bearing those names, because the text glves the names 
expressly. | 

(Stddhanta).—This view is set aside in the next sútra. 

SÚTRA IV. 8. 4. 


TFT NU o 13 191 


MANR: Ativahikah conductors. ati best, ,/vah 
a, , ati~best, hat. 
fapa Lingat, being indicated. ia ta 
et 4. : The words Archis and the rest are the names of 
the Ativáhika Devas or conductors of the soul, because of 
the indicatory mark in the text.—525. 
| COMMENTARY. 
The Archis and the rest are divinitieg, ap 


Person, to conduct the soul along th pointed by the Supreme 


° Stages of the path. They are 
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neither landmarks, nor individuals. Why? Because of the indications 
contained in the Chh. Up. itself. That they are conductors, leading the 
soul, we find from that passage of the Chh. Up. where after describing 
lightning, it says “ There is a person not human, he leads them to Brah- 
man.” Here the last person called the Amánava Purusa is expressly 
stated as the person who leads or conducts the soul to Brahman. He, 
therefore, is expressly an Ativáhika ora conducting divinity. Therefore, the 
others mentioned in the same series with him, are also to be understood to 
be Ativáhikas or conductors each one of’ them conducting the soul a 
stage forward. Thus there are thirteen Ativahika Devas or conducting 
divinities. 
The next sútra further strengthens the view that these are neither 

landmarks nor indivduals, but conductors only. 


Note.—The last person is called “not human,” implying thereby that the beings 
mentioned before are “human.” Are they the different grades of human Invisible helpers 


of the modern Theosophists ? 
SUTRA IV. 8. 5. 


JAA sATATETARaS: ü 2 13 ( % l 


| gaq Ubhaya, in both. sarirara Vyamohat, owing to the confused, 
| untenable ag Tat, that. faa: Siddheb, being established. 
5. That they are conductors is established on the 


ground of both other alternatives being (untenable, since) 


confused.—526. 


COMMENTARY. 
Those who die in the night time cannot have connection with the 
day, etc., and consequently they cannot have connection with light or Ar- 
j chis and the rest cannot be the landmarks, more 


chis etc. Therefore ar : ERES 
so as they are not fixed. Moreover light and the rest being unintelligent 


objects and incapable of being guides, cannot be individuals. Since both 
these views are open tó objections, it follows that the third view, namely, 
that they are conducting divinities, is the right view, as established by 


the Scriptures. 
Note.—A man dying in the nigh 
be a landmark, then to such a man it is no | 


time of the new-moon day, he can have no Co 
moon visible then. To aa a man the “moon” cannot be a landmark. Morcover, landmarks 


are permanent immoveable things, while these are constantly oe ne ewe be 
landmarks Nor can they be persons, because they are unintelligent objec erelore, 
they must be taken in the sense of conducting divinities. 

—— 


t 
' 


t time cannot have connection with the day, so if “day” 
andmark. Similarly, if a man dies in the day 
nnection with the moon, because there is no 


11 
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Adhikarana V. 


(Doubt).—The question next to be answered 18, whether the Amánava 
Purusa, the Not-human Being appointed by the Supreme Person, comes 
down to the plane of Archis, to carry the soul of the devotees upwards, 
or does he come down only upto the plane of Vidyut (Lightning? 


(Púrvapakza).—The opponent holds the view, that since there are 
instances of the messeñgers of the Lord coming down even up to the 
Physical plane, to carry the souls of persons like Ajamila, and the rest, to 
heaven, it is natural to suppose that the non-human conductor comes down 
as a rule, up to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of the phy- 
sical and steps into the non-physical. 

(Stddhaénta).—This view is refuted in the next sútra. 

SUTRA IV. 8. 6. 


AJAA TARGA u ora l n 


yaaa, Vaidyutena, by that (not-human person) who has reached the 
lightning. ww Eva, indeed. qa: Tatah, then, after one has reached Lightning. 
aa Tat, for that. à: Sruteb, because of the Vedic text. 

6. (When the soul has reached “ Lightning”) then (it 
ls carried to Brahman) by the (Amánava Purusa) who comes 
down to “ Lightning” (to receive it). Because such is the 
Sruti—597. 

COMMENTARY. 


o lightning: and then a not-human 
No doubt, between the plane of lightning 
nes of Varuna, Indra and Prajápati. But 
Purusa, who comes down to Lightning, and 
gh in a subordinate way, in carrying the 


person takes them to Brahman. 
and Brahman there are three pla 
these three help this Amánava 
thus they also take part, thou 


Note.—When the soul reaches the plane of 
comes down to conduct the soul. Varuna, 
This is the general method. 

in the case of Ajámila, when the 
earth even, to receive the sou] of th 


Lightning, the messenger of the Lord 
Indra and Prajápati also help such messenger: 
There are exceptions to it, as we find 
messengers of the Lord came down to 
at dead sinner. But that is not the rule. 
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Adhikarana VI. 


Having thus described the road, 
the goal to which the road leads. 

(Visaya).—The Chh. Up, IV. 15. 5, says “this not-human person car- 
ries them to Brahman.” On this text, the author first gives the opinion 
of the sage Bádari. 

(Doubt).—Does this not-human person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, t.e., the four-faced Brahma. 

(Púrvapaksa).—The Opponent maintains the view that the word 
“Brahman” principally denotes the Supreme Brahman, and not the effected. 
Brahman. The Scripture also says that the sage who comes by the 
Susumná artery, gets immortality. Therefore the word Brahnian used in 
| the Chh. Up. (V. 15. 5.) must mean the Supreme Brahman, and no infe- 
= rior Being. 

(Siddhênta).—This view, however, is not the opinion of the sage 
Bádari, as is shown in the next sûtra. 
SUTRA. IV. 3. 7. 


x +T Tee: ü 9 (3 191 


area Karyam, the effect, rR: Badarih, Badari holds. seq Asya, 
| > ~ - . 
j of this (effect) af Gati, of going. sqqẸ: Upapatteh, being possible. 
| Y. According to the sage Bádari, the Amánava Purusa 
leads the souls to the effected Brahman ; because such Brah- 


man alone can possibly be the goal.—528. 
COMMENTARY. 

The sage Bádari opines that the Amánava Purusa carries the souls 
only to the four-faced Brahma, the Kárya Brahman, the effected Brahman. 
Why? Because this Karya Brahman, being a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman-being 
everywhere, in every place, cannot be said to be the goal of anybody. 

SOTRA IV. 3.8. 


RINA 1213130 


EX igesi i i Cha, and. 
Aua Vigesitatvat, being specified. w Cha, ! 
8. And because there is a specification as regards 
the Brahman (showing that Brahmá) is the goal.—529. 
COMMENTARY. ; 
In the Chh. Up. (VIII. 14. 1.) it is expressly men ee an a 
Soul comes to the home of Prajápati, the specific mention ol the wor 


the author now intends to describe 
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Vesma (hall or home) as well as the name Prajápati shows that the 
effected Brahman (the four-faced Brahma) is the goal, to which the 
souls are carried by the not-human messengers of the Lord. 

SUTRA IV. 3.9. 


ANAT ASTM: UR (3 1 & ll 


amag Samipyat, because of the nearness, g Tu, but. ag Tad, that. 
saqly: Vyapadegah, designation. 


9. But that designation of Mukti is given when a 
man reaches the Brahmá-world, because that is a form of 
Simipya Mukti.—530. 


COMMENTARY. 
In the Bri. Ar. Up. (VI. 2.15), we have :— 


aiaa gA AAS TA HASTA TAU Ay KAS VU: Waa 
qafa AT A yaaga: U tu l 


“ When they have thus reached the place of lightning, a spirit comes near them, and 
leads them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwell exalted for ages. There is no returning for them.” 


The non-return mentioned here is not absolute Mukti, but release 
at the time when the four-faced himself gets Mukti. The wise sage goes 
to the four-faced Brahm4 and remains in his world till the latter gets 
Mukti. And thus there is no return, for he enters into the Supreme 
Brahman when Brahmá enters in him. When is that time of the entering 
of the Brahm& into the Supreme? The next sútra gives an answer 
to this. 

SUTRA IV. 3, 10. 


Has ATAR Hela: RARA ü 9 (31 9° ll 

mä- Karya, of the effect (se. the universe). «wa Atyaye, at the end. 

az Tad, of that. wehu Adhyaksena, with the ruler president (#e, the four- 

faced Brahma). ax Saha, with. we: Atah, from this, qu Param, the Highest 
(s.e., Brahman), wfitqrarg Abbhidhanat, on account of scriptural declaration. 


10. When the effected world passes away, together 


with its. ruler, the souls go from the four-faced Brahma to | 
the Supreme, because the Scripture uses the word Su- 

| é 
t 


preme.—531. 
COMMENTARY. 


When this effected: world, beginning with the physical plane up to 
the world of four-faced Brahm, and called the cosmic egg, passes aways 


then the souls, which were dwelling in the world of Brahmé, go along ` 


| 


| 
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with Brahma, to Him who is beyond the four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that 
there is a scriptural declaration to that effect. In the ‘Tait. Up. (IIL 1. 1.) 
it is said that “the knower of Brahman attains the highest,” and it is 
further said therein that such “a knower enjoys all blessings at one 
with the omniscient Brahman (Saha Brahman4).” The word Brahman 
of this Tait. Up. (II. 1.) means the four-faced Brahma, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
Brahma (Saha Brahman). 


SUTRA IV. 8. 11. 


WIAA l 9 13 LN 


«za: Smriteh, on account of tne statement of the Smriti. sr Cha, and, 
11. From the Smriti also (the same mode of releas 
is learned)—532. 
COMMENTARY. 
Thus the following text of a Smriti also shows the same :— 
mara BEA Aa ANA wea | 
WAR Hara: IRA TË qaq u 
“ All these (souls who had reached the Satya Loka by being the Sanistha devotees of 

the Lord), enter, on the expiry of Brahmá, when the period of great dissolution comes near, 


along with Brahmá, into the Highest Abode of the Supreme—all those devotees whose 
minds are fixed on the Lord.” 


Thus the Siddhánta teaching of the sage Bádari is that all Sanistha 
devotees are conducted by the Devas called Archis and the rest, to the 
abode of the four-faced Brahma. namely, to the Satya-Loka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarna V LI. 


SÜTRA IV. 8.12. 


RARA 0 9 134 1 + AU 
qu Param, the Highest, (is indeed Brahma). war: Jaiminib, Jaimini 
holds. guar Mukhyatvat, on account of the primariness of meaning. 

12. The sage Jaimini opines (that the Not-human 
Person leads the souls) (of those only who meditate on the 
Supreme Brahman) to the Supreme, because the word 
Brahman ” primarily means the Supreme Brahman.—533. 





` 
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COMMENTARY, 


The sage Jaimini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbha. Why? Because the neuter word “ Brahman” has the 
primary designation of “Supreme Brahman,” and not Brahma (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “reaching the Supreme.” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, &c., to His abode called 
the Great Void. This is a glory of the Lord. 

SUTRA IV. 8. 18. 


MITE NR 13 1 93 N 


wtarg Darganat, because of the statement of the Kastras. @ Cha, and., 
13. . And it is so seen in the Scriptures also—534. 
COMMENTARY. 


In the Dahara Vidy& of the Chhándogya Upanisad it is stated 
(VITI. 12. 3) :— 
wa q TY aia 
- This serene being having risen from the body, having reached the highest light, 
manifests itself in its own shape.” 


This also declares that the soul passing through the coronal artery, 
reaches the Highest Brahman. The goal there also is the Supreme, 
because all the attributes of immortality, ác., are ascribed to Him. The 
goal in the Dabara Vidyâ journey is not doubtful at all. Itis the Supreme 
Brahman. It is made clearer stil] by the statement that the goer (the 
soul) “ manifests itself in its own shape, having reached the highest 
light.” These statements would not be appropriate if the goal were 
the effected Brahman, i.e., the four-faced Brahmá. Moreover the Pra- ` 
karana or the chapter dealing with the journey of the soul is not of effected — 
Brahman but of the Supreme Brahman. The journey of the soul occurs — 


íh a ak ee with the Highest Brahman. The soul's journey 18 
apne E the Katha Up. also. ‘There also the object reached is the 
Ë ighest Brahman, because of the phrases “like he reaches immortality, 
it is beyond all Dharmas and Adharmas.” 


Further, the next sútra gives an additional reason 


š 









L 
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SUTRA IV. 3. 14. 


E 0 9 1 9 1 een 


a, Na not. =s Cha, and. ara Karye, in the effected Brahman ; (Brahma). 
rfaqf=r Pratipatti, of knowledge, aim. aftatey:, Abhisandhih; desire, 

14. And the sage does not intentionally desire to 
reach the effected Brahman (and not the Highest)—535. 
COMMENTARY. 

No sage puts it as the aim of his devotion to go to the lower 
plane of Brahma, when he knows that he can go to the higher. The 
Brahmá's world is not the Purusártha, the goal of humanity. That 
goal is the Highest Brahman, and that whatever is the aim, that he 
reaches, on the maxim of Yathá Kratuh (Chh. ándogya Up. III. 14.) | 

The Siddhánta view of Jaimini, therefore, is that the Amánava | 
Purusa leads the worshippers of the Lord to the Lord Himself—Him who | 
is the Highest Person. | 

Now the author gives his own opinion. 


ee eS EZ daa and. 


Adhikarana. VITI. 


SUTRA IV. 3. 15. 


x WIA HAPS ATA TIT SHIM A AAA 













NIZIN 
at A, those who do not. get Pratika, upon symbols. @raeqata Álambanan, 
(those who) depend. All the three taken together mean those who do not 
depend upon symbols. ware Nayati, leads. qÑ Iti, so. araaraar: Badarayanah, 
Badarayana holds. xaar Ubhayatha, both ways. @ Cha, and. atyra, Dosat 
there being defects. ag, Tat, about that. mq: Kratuh, thought (.e., he whose 
thought is about that). According to the maxim called Tat-kratuh. «y Cha, and 
15. The not-human person leads the souls of all 
those who are the worshippers of the Supreme without any 
Symbol. This is the opinion of Bádaráyana, because there 
Is defect in both the other views and because the maxim 
of Tat-kratuh (as is one’s thought so is his goal) requires it 
to be so.— 536. 7 
COMMENTARY. ie 
The worshippers of Name and the rest are called the Pratika= 
alambaná or those who depend upon a symbol. Devotees other than ` Bae: + 
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the Pratika-álambanás, such as the Sanistha, Parinisthitas and the Nira. 
peksas are worshippers of non-symbolic Brahman and are called Apratt- 
ka-álambaná. The Amánava Purusa leads these worshippers of Brahman 
without any symbol, to the Supreme Lord. This is the opinion of 
Badardyana, the author of these sútras. He does not accept the view 
either of Jaimini or of Badari, namely, (1) that this not-human being leads 
the souls of those only who worship the Supreme, or (2) who worship the 
effected Brahman. Because in both these views there arises conflict with 
the text. In the first view, namely, that of Badari, the conffict arises 
with the words Paramjyotis (Chh. Up., VIII. 12. 3.) That passage de- 
clares “that arising from this body it approaches the highest light.” Now 
if the Muktas reach only the effected Brahman (the four-faced Brahma), 
then it could not be said that they had reached the highest light. In 
the second view, namely, that of Jaimini who holds that the worship- 
pers of Supreme only, are carried by the divinities, last of which is the 
not-human person, the conflict would be with that text of the Chh. Up. 
(V. 10.) which declares that the worshippers of the five-fires also go by 
the Archiradi path. Now those who meditate on Panchégni Vidya are 


not meditating on the Supreme. But the text says that they also go by 
the path of light. 


Note.—The two passages of the Chhd. Up. (VIII. 12. 8) and (V. 10.), are given below 
for facility of reference :— . 


“Thus does that serene being, arising from this body, appear in its own form, 33 
‘soon as it has approached the highest light.” 


“ Those who know this (even though they still be Grihasthas, householders) and those 
who in the forest follow faith and austerities (the Vanaprasthas, and of the parivrájakas 
who do not yet know the Highest Brahman), gd tolight (Archis), from light to day, from dey 
to the light half of the moon, from the light half of the moon to the six months when the 
sun goes to the north, from the six months to the year, then to the sun, from the sun to the 


moon, from the moon to the lightning. There is a person not human. He leads them to 
Brahman (Brahmá), 


To avoid these two-fold contradictions Bádira 
that all worshippers of Brahman without any symbol, go by the path of light. 
His second reason is based upon the famous maxim contained in the 
Chh. II. 14. “ According to what his thought is in this world, so will 
he be when he has departed this life.” This is called Tatkratuh maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must 
go to the Supreme after death. But the worshippers of Name and the 
- Up. (VIT. 1. 3) and the remaining Khandas, 
me as Brahman, on Speech as Brahman, ` 
not go by the Archiradi path to the Sur 
tate on the Supreme, but on names, speech 


yana takes the middle course, and says 





. Y preme, because they do not medi 
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etc. The element of thought (Kratuh) which determines the goal of after-life 
is absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. Their reward 
is described in the same Upanisad Chh. (WATS Tera) 


‘He who meditates on the name as Brahman, is, as it were, 
the name reaches,’ 


And so on with the other worshippers. 

The case of those who meditate on the Pañchágni (five fires) is how- 
ever different. They go by the Archirádi path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any | 
symbol. The fires there are not symbols of anything, but the Self of the 
worshipping devotee. Though the worshippers of Paiichigni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
| they reach Brahinan. In sútra, I. 3. 26, lord Bádaráyana has declared 
| his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “they never return ” would not be correct with regard to them. 


lord and master as far as 


> eee e INT ~ 


| Adhikarana IX. 


Now the author teaches that as regards certain Nirapekgas the Lord 

| Himself comes to take them to His abode and does not leave that task to 

any of His messengers. : 
(Visaya).—In the Gopála Parva Tapani we have the following :— 

| az Pre: qei q A ao eras s Tara | 

ARAT ATEN: TAMA MAGIA TAT ll 

Aiamaa a wale MARA Ta Ag <! 

da qa TAIL qa MATT It 


i ip the 
l. They who:zconstantly harmonised and without Redan nen ass. E e 
Supreme state of Visnu, not with the desire of getting rewards, to them 


shaped One verily then carefully reveals his own state. i E 
2. Ho who repeats silently this five-syllabled prayer of Govinda with the 


i Š let the seeker 
preceding it, him verily that Lord Himself shows His ae eee” e 
of freedom always recite this mantra in order to got eterna : Sá . ie eee 
(Doubt).—Are the Nirapeksa worst foe nee 
by the Ativahika divinities to the Lord, or are they c 


Himself. | 
(Púrvapahsga).—The opponent maintains the view that the Lord 





| 
| 
| 
| 
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Himself carries no one. The scriptures mention only two paths, the path 
of the Devas and the path of the Pitris. All knowers of Brahman have 
to go by the path of light, and are to be carried by the divinities of that 
path. The scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. H's agents work out 
His will. 
(Siddhánta).—This view is set aside in the next sfitra. 
SUTRA IV. 8. 16. 


Aaa TAR NL (3 0 28 N 


fag Vigesam, difference. «y Cha, and. adafa Daisayati, the scripture 
declares. 


16. And the Scripture itself shows the special case 
with regard to some Nirapeksas.—537. 
COMMENTARY. 


The general rule is no doubt that the conducting divinities carry all 
the knowers of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are extremely ardent, and much sufferin g in their yearning, 
in their case the Lord Himself comes to fetch them to Himself ; because 
He Himself feels impatient to bring such souls at once to Him. This is 2 
special case only. The scripture also shows this. The two verses of the 
Gopala Tapani quoted above are an authority for this proposition. 

In the Gita also (XII. 6. and 7.) we find that the Lord Himself comes 
to carry His ardent devotees to Himself. 

X a salen matu ar Serer RTTE: | 
TAAT MA at area INARA N EN 


Those verily who, renouncingall acti i : : ¡tati 
on Me, with whole-hearted Yoga. U in MO and intent on Mo, worship meditating 


ANNE ARA AUREA 
Wart a aad AURA UN 


These I speedily lift up from the ocean of de ° 3 
ath and Yai ds 
being fixed on Me. oe nd existence, O Pártha, their min 


The word “Cha” “ana” used 


: in the gdtra means by implica- 
tion that as soon as such devotees die a J P 


nd shake off final hody or Linga 


some time after death. 
Nor is it correct to say that there ar 


e on] ; 
and that all the knowers of Brahman mus o Pathe andenosthing: 


t pass over the road of Archirádi, 
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to the abode of the Lord. For in the Varáha Puràha we have the f 
) ing :— 


' r < x = 
Ve va q eat far Pra | “¿Sas 
J WEIR Anaa: N = tie 
x | I bring him seated on the shoulder of Garuda, without hinarance and accor ling to 
4 my own will, to my Supreme abode, by a path other than that of Archirádi. — 
| Therefore, what the author has said is perfectly correct. T 


passage is to be found at the end of the Varáha Purana. 





FourtH PANDA. 


mada APAGAR aa: Sarwar maf | 
ds gra: q de, star Pqsara=raa ara | 


Let that God, whose body consists of intelligence and bliss, give us always content- 
ment. He whois always pleased with the guideless love of his devotees, 
who offers Himself as the servant of his devotees, and being 
tion, gratifies all their desires. 


and in return 
thus gratified by their devo- 


Adhikarana I.—The form of the Souls in Mukti. 


In this chapter is determined the enjoyment of lordliness and the 
rest which the freed souls experience, as well as the nature of such souls. 
In the Chh. Up. is heard the following (VIII. 12. 3.)-— 


LEER Aaaa aaa << urna 
Ut T SIA qaq: s aw wit aa ña ada mA 
AS TAG; TS A sar mara qr Gh qanana 
ST A U 9 l 


“ He through whose grace this released soul, arising from his last body, and having 


d to his own form is the Highest Person. The 

playing, and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the Person standing near him, nor even his own body. And as 


š aster to drive the carri : as AAC 
pointed to drive this chariot of the body. arriage, Just so is the Prana ap 


(Doubt). —Here arises the doubt, does the soul, in getting Mukti, get 
a shape and body which is a result accomplished, and which is to be 
brought about then as, for example, the body of > Deva: or that it only 
manifests its own natura] character. In other words riley is the meaning 
of the phrase “spena rüpena abhinispadyate, E appears in his true 
form "? Does this “ appearance in true form ” mean getting a new body, x 
like that of the messengers of Visnu, or manifest 


Th ing its own nature ? 
+ae Opponent maintains the vi - 
‘ ew that the soul as 
sumes a new body, to be brought about then. Because the meaning of 
the word ‘abhinişpatti’ is accomp dy fe Acetate 
accomplishes or makes. 1 
have E meaning at all - en the above word would 
declare what was of no relating to release would 
meant “ If the word “ abhinispatti ” 


l character,” then since this 







(Parvapaksa),— 
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accomplished, and it can be of no advantage to man. Therefore, the phrase 
“ manifests itself in its own form” means that he assumes a new body, to 
be brought about then. 
(Stddhanta).—This view is set aside in the next sútra. 
SUTRA IV. 4. 1. 


SEE 


arqa Sampadya, of the person who has reached Brahman. «mfimix: 
Avirbhavah, manifestation, «q Svena, “by one’s own,” wee Sabdat, in- 
ferred from the word. 


1. The phrase ‘accomplishing one’s own form,’ means 
manifestation in one’s real form, because the word Svena, 
“in lts own,” indicates that.—538. 

COMMENTARY. 

When the soul approaches the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is re- 
lease for it from the chain of Karma, and there is manifestation in it of 
| the eight-fold superior qualities, which from latency come into manifesta- 
| tion then. Itis then said that there has taken place the manifestation of 
| its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svarûpa abhinispatti. 
Why? Because the word Svena in the above text requires this explana- 
! tion. This word is an adjective qualifying the word Rúpa in the above. 

x If the soul assumed a new body, then this word would have no force. Be- 
cause, even without that, it would be clear that the new body belonged to 
the soul. The other meaning of Svena would be “ belonging to it” and 
Rüpena would mean “in a form belonging to it.” This wouid be purely a 
useless expression, for the body, which the soul takes, must ipso fdcto 
belong to it. Mereoyer the word Nispatti does not always mean accom: 
plishment, but manifestation also. As in the phrase “Idam ekam sunig- 
pannam.” 

To the objection that the soul's own true nature is something eter- 
nally accomplished, and hence the manifestation of that nature cannot be the 
end of man (Purusártha) we reply; true, 16 is the eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion 18 to bring 
about this manifestation. Consequently all such efforts are not useless 
because they subserve the purpose of bringing about this manifestation. pais. 
The School of Patanjali holds the view that the mere cessation of pain ` 38 


A E _ - 
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which arises through the super-imposition of Prakriti, constitutes the well- 
being of the soul which has approached the Highest Light, and that 
Nispatti is nothing more than this condition of the Sel f-luminous, pure in- 
telligence. This however is not the Vedanta view. The “release” of the 
Vedanta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakriti, but it is a positive state of 
enjoyment of bliss, as we find in the Tait. Up. (IL 7) “For having tasted 
a Havour of the Supreme, he experiences bliss.” ‘This shows that in the 
state of Mukti there is experiencing of intense bliss and not merely a ces- 
sation of pain. 

But, how do we know that approaching the Highest Light is Mukti? 


To this question the next sútra gives a reply. 

Note.—To understand the argument fully it is necessary to know the context of the 
whole passage of the Chhanuogya Up. in which the above text of “approaching the High- 
est Light” occurs. One must read the whole of the history of the teaching given by 
Prajapati to Indra and Virochana as we find in the Chh. Upanisad. (VIII. 7 to 12). It is in 
these Khandas from 7-12 that Prajapati teaches the nature of the soulin the waking 
state a3 well in the dreaming and draamless sleep. When, however, Indra is not satisfied 
with these partial truths, Prajapati finally promises “I shall explain him further to you, 


and nothing more than this” In fulfilment of this promise, he teaches the condition of 
the soul in Mukti, 


SUTRA IV. 4. 2. 


Ge: MAMAN BR 


gm: Muktah, the liberated one. AAA ATT Pratijñanat, on account of the 
promise, 


2. Manifestation in its own form mentioned in Chh. 
Up. (VIII. 12. 3) is the condition of the Mukta, because that 


is what Prajápati has promised to teach in the opening part 
of the Upanisad.—-539. 


; COMMENTARY. 
It is a the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIII. 7. 1.) Brahma 
describes the condition of the Mukta Jiva thus: 
“ The Self which is free from Sin, free from old a 
hunger and thirst, which desires nothing but what a 
nothing but what it ougnt to im agine, that it is whi 


which we must try to understand. He who h 
it, obtains all worlds and all desires.” a8 search 


This shows the condition of the 
to teach Indra this Mukta co 
- true Self further to you.” Th 


free from death and grief, from 
it ought to desire, and imagines 
ch we must search out, that itis 
€d out that Self and understands 


Mukta Jiy 
ndition, by sayi 
18 Promise jg gi 
» dissatisfied with the 


a, and Prajapati promises 
ng “I shall explain the 
ven several times. It is 
waking Self, comes back to 
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| Prajápati. again to be taught, and Prajápati says (VIII. 9. 3) “1 shall 
explain it further to you. Live with me another thirty-two years ” 
| Then he explains to him the Self in dream, and when Indra is not satis- 
fied with that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, Praj&pati at last describes to him 
the true Self, free from all the three conditions of waking, etc., and 


teaches the condition of the Self in the state of Mukti in these terms: 

“ Maghavat, this body is mortal and always held by death. Itis the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is I 
and lam this body) the Self is held by pleasure and pain. So long as he isin the body, 
he cannot get free from pleasure and pain. But when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches 
him. 

“Tho wind is without body, the cloud, lighting, and thunder are without body, 
(without hands, feet, &c). Now as these arising from this heavenly ether (space), 
appear in their own form, as soon as they have approached the highest light. 


“Thus doesthat serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
púrusa). He moves about there laughing (or eating), playing, and rejoicing (in his 
mind), be it with women, carriages, or relatives, never minding that body into whith 


z eee A <a 


he was born.” 

This final teaching of Prajápati is in accordance with his final 
promise given'in (VIII. 11. 3), where he says “I shall explain the true | 
Self further to, you and nothing more than this.” Thus, because of this x 
promise, the teaching about “ the Self appearing in its own form ” must ` | 
relate to the condition of the Muktas. Therefore, Mukti is indeed the | 
manifestation of one’s own form, which consists in remaining in one's | 
own natural condition, free from the body, &c., which are produced 
through the effect of Karmas. This bodiless condition, free from pleasure | 
and pain, is Mukti. | | 
This condition is deseribed im the text as coming subsequent to | 

| 












the approaching of the soul the Highest Light. After the Highest Light 
is reached, there appears this manifestation. 

(Doubt).—But on this point a further doubt is raised. What is this 
Highest Light? Is it the solar orb, for light generally means the sun, 
or is it the Supreme Brahman ? E 
—The opponent maintains the view that the Highest Al 
o the solar orb. Because in the Mundaka Up. itis 
said that itis affetreaching the sun that one gets Mukti. The present 
passage also says that it is after reaching (ae Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the Chhándo- al 
gya passsge is the solar orb mentioned by the Mundaka Up., L 11. And | 


(Párvapakga). 
Light refers here t 





¢ 4 k. bái 
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it is the same solar orb which comes as the Adityaloka in the Archirádi 
path already mentioned before. 
(Siddhánta).—This view is set aside in the next sútra. 
SOTRA IV. 4. 8. 


SA TATA ü 9 (9 1 N 
great Atma, soul. Tag Prakaranat, on account of the subject-matter, | 
3. The Atman is that “ Highest Light ;” because of 


the context.—540. 
COMMENTARY. 


That “Highest Light” mentioned in the Chh. Up. is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotih isa common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “ Devo jénati me manah,” 
the word Deva is used in the sense of “You.” The sentence means “ you 
know my mind.” 

The word Atman, in this sútra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is deriv- 
ed from «the root Vat meaning “to go continuously, to obtain and to 
illumine.” Thus Atman means that which illumines, secondly, that which 
is reached by the free souls, third, that which is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. Tt has several 
meanings, like the word “Upanigad.” And this entity Atman must be 
admitted to be a person. Because the description of it, given in the 


passage under discussion is that of a person, it is called there “ Ustama 
Purusa, ” the Supreme. (See Chh. Up., VIII. 12. 3). 


Therefore, the Highest Light, which the freed soul attains to, 18 


this Uttama Purusa, the Supreme P erson, the Lord Hari : and is not the 
solar sphere. ; 





Adhakarana II.—The soul of the Mukta is united 


with the Lord. 
On this very subject, another doubt Dates 
- (Doubt). —Does the freed soul, on reach; : : 
° ) achi ET: Te h 
resides in the town called Samvyoma, the er a r Eal a 
plane with the Great Light, or dwell in , dwell in the s 


; s: union with i 
does it remain, in the state of Mukti, on with it? In other words, 


separate from the Lord, though in 
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| the same sphere in which the Lord dwells, or is it united with the Lord? 
Or to use the technical phrase of the books of theology and theosophy, 
is the Mukti Sálokya (residence in the same heaven with the Deity), or 
Sáyujya (intimate union with the Deity), (absorption into the Deity) ? 

(Púrvapaksa).—The púrvapaksin maintains the view that the Mukti 
is a Sálokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king ; 
so the freed soul, when it enters the city of the Lord, does not get 
absorbed into the Lord, but remains separate from Him, though in the 
same locality with Him. 

(Siddhánta). —This view is refuted in the next sútra. 

SUTRA IV. 4. 4. 


Tawa Tata Ú 9 1 9 191 


amia Avibhagena, by non division, by union. ggrrg Dristatvat, 
being seen in the scriptures. 
4. The freed soul exists in.a state of non-separation . 


x from the Lord, because of a Scriptural text.—541. 

| COMMENTARY. x 
| When the soul has reached the Highest Light, it remains in a state 
| of non-division from that Light, in a state of absorption in that Light. 
Why? Because it is so seen in the Scripture. In the Mundaka Up. 


(1II. 2. 8) we have the following statement :— 
“As the flowing rivers disappear in the sea, losing their name and their form, 


thus a wise man, freed from name and form, goes to the Divine Person, who is greater 


than the great.” i > a 
The word Sáyujya means intimate union, as we find it used in 


the following passage of the Mahanarayana Up. (XXV. 1) :— 

q aq Aaga std Farma AAT IE LELER] SIRE a 
era it a mad Agus nRa wat TART: MJAG MOR- 
atamtearar a === araña area rra AREA RATA- 
ATA aaa ARATA, UU ¿e N 


= SEE EE a 


“The wise one, who knowing it thus, dies during the ne eee aan de 
attaining to the glory of the gods (te, going by the a se Le ma nee 
Sáyujya with the sun. But he who dies during the TOS bee obtains the Sáyujya 
ing indeed the glory of the Pitris (going by the P itriyána RS Es conquers these 
with the moon, in the world of the moon, The wise knower of Bra SSO eater re 
two paths, that of the Sun and the Moon, and because of this (conquest), 

glory of Brahman, yea the glory of Brahman.” ukti, what becomes then of 


But if Sayujya be the only from of M j : ` 
the other e domo for the Scriptures describe ie i pe fee 
t.e., Sâlokya, (residence in the same sphere wìth the Deity), ) 

2 
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(possessing the same power, station or rank as the Deity), Sámipya 
(proximity to the Deity), and Sáyujya? To this we reply, that the other 
three kinds of Mukti are but modes of Sayujya. The Sayujya Mukti 
includes all those. 


If Sayujya be the constant state of union with the Lord, then, how 
is it that soul feels the sentiment of Separation from the Lord, in the 
state called Viraha. The soul which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha, But the books describe, 
that in the highest heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord js never absent from their hearts; and 
because they are in the world of the Lord called Mahima, and the world 
of the Lord has been shown to be identical with the Lord. ‘Therefore, 
the Mukta Jivas, dwelling in Vaikuntha, are in three-fold union with the 
Lord, namely, they are in the world of the Lord, which is the Lord 
Himself ; secondly, the Lord is in them, so they can never be uncon- 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of the Lord. It is this separation from the external 


form of the Lord, that gives rise to the sentiment of Viraha, in the 
heaven world. 


i The illustration of the rivers entering the sea, cannot be utilised 
m maintaining the doctrine of absolute identity. with the Lord. The 


Mukta Jivas, though in intimate union with the Lord, are not identical 
with the Lord. Though we sa 


: ck Say, in ordinary parlance, when one water 
ke MEMOS WET, that TG has become one, yet we know all the while, 


nternally. If they were not so, then 
bulk of water. 


re different i 
there would be no increase in the 


because it adds so much water to the regery; not become identical with the other water, 
Thus in the Katha Up. (LV. 15) it is a oie and increases its bulk by that quantity. 
“As pure water poured into 


A pure w. > 
of the Muni, who knows, becomes like ES ia that, O Gautama, so the Atma | 
Similarly, in the Skanda Paran 4 a 

~ a a, i ` . á 

does not mean absolute ¡ dentine aes 16 is said that the union of water with water 


te connection. 


— s 
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Adhikarana III.—The attributes of the Mukta Soul. 


Now the author is going to determine what are the blessings which 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like the same; and 
the soul’s getting a body of celestial texture. For these are the causes, 
that bring about the enjoyment of blessings. Therefore, the author 


begins with the determination of the attributes, which the soul shows 
forth. 


(Doubt).—When the soul reaches the Highest Light, does it mani- 
fest itself with certain group of attributes, or is it merely pure 
intelligence? Or is it both pure intelligence, plus other attributes, 
because there is no necessary contradiction between them ? 

(Purvapaksa).—As a Parvapaksa, the author gives first the opinion 
of the sage Jaimini. 

SUTRA IV. 4.5. 


Tears: ú Q 19 (wv U 


Bram Brahinenga, by what is accomplished by Brahman: the gift of 
Brahman, HR: Jaiminih, Jaimini (holds). sTara-aniea: Upanyasa-adibhyah, 
by suggestion, etc., by reference and the rest, 


9. According to Jaimini, the freed soul manifests 
with all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upanisad).—542. 

COMMENTARY. 

The word ‘‘ Brahma” of the Sàtra means, accomplished or com- 
pleted by the Brahman. [It is a word formed by the affix HU An, under 
Panini (LV. 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Chh. Up. (VIII. 7.1) beginning with “who is free 
from sins,” and ending with “ whose will is true.” These are the eight 
Gunas or qualities, which he then possesses. Namely, (1) he is free from 
sins, (2) free from old age, (3) free from death, (4) free from grief, (5) free 
from hunger, (6) free from thirst, (7) he has desires which are instantly 
realised, and (8), a will which accomplishes ite resolution spontaneously. 

Why do we say so? Because of the reference and the rest. In 
the above passage of the Chh. Up. (VIII. 7.1.) Prajápati suggests that 
freed souls also come to possess the eight attributes of Atman, which 
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he has proclaimed so widely: and which reaches the ears of the Devas 
in heaven, and the Asuras in the nether world. 

The words “and the rest” mi of the Sútra indicate that the soul 
not only possesses these eight attributes, but that it actsin the way men- 
tioned in the same Upanisad. 

“The Mukta moves about there laughing, playing, and rejoicing, with women, with 


carriages, with other Muktas of his own period or of the past Kalpas. (So great is his 


ecstasy) that he does not remember even the person standing near him, nor even his own 
body.” 


Therefore, Jaimini is of opinion that the Mukta soul manifests 
these eight-fold attributes and acts as mentioned in this Upanisad. In 
support of his view there is a Smriti passage also :— 


aM a feat aa 
Yathá na hriyate jyotsná, etc. (?). 


As a Púrvapaksa, the author next gives: the opinion of Audulomi, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. 


SUTRA IV. 4.16. 


SRA carer artaigait: MIZIN 


Fata Chiti, in Intelligence, in Brahman. amara Tanmatrena, with solely 
that nature of intelligence). az Tad, that (intelligence), mamar Atmakatvat, 
being the essence. XE Tti, so. MA: Audulomih Audolomi thinks. 


6. The Mukta Jiva, when it has entered into the All- 
intelligence, manifests merely as that (intelligence); because 


(of the statement that it is) essentially that alone, thus 
opines Audulomi.—543. 


intelligence is its essential and on] sae 13 
we have the following :— nly form. In the Bri. Ar. (IV. 4, 13) 


A YU Anar : 

— s us SO aa q ar sara | 

Aa RA state ES + qat qa 
“As a mass of salt has neither nets I 

thus indeed has that Self neither ae e nor outside, 

ledge, and having risen out from th asido, 


th 
departed, there is no more knowledge o v 
z a ) 







but is altogether a mass of tastó | 
but is altogether a mass of know”. 
anishes again in them. When he ha 
O Maitreyi, thus spoke Yajiavalky* 
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This passage shows that intelligence only constitutes the true 
| being of the soul. Thus we know that the essential nature of the Jiva 
| is intelligence, pure and simple, unqualified by any attributes. Accord- 
ing.to Audulomi, therefore, the Chh. text attributing sinlessness and 
| the rest to the soul is to be interpreted as not meaning to predicate of it 
| further positive qualities, but only to exclude all those qualities which 

depend on Avidyá or nescience, such as change, pleasure, pain, and 
so on. 

After thus giving the opinion of Jaimini and.of Audulomi, the 

author gives next his own opinion. 
SÚTRA IV. 4.7. 


| 
) 
ie 
AAA META: 9 (9 1 i 

gaa Evam, thus. afq Api, even: though the soul be mere intelligence. 
| 3quarara Upanyasat, because of the suggestion, reference: authority of the 
| words of Prajapati. ga Púrva, of the former (se. Jaimini). mang Bhavat, on | 
| account of the existence (of the statement). afaa Avirodham, non-contra- | 
| diction. quau: Badarayanah, Badarayana, (thinks). x 
| 7. Even (though the soul be) thus (pure intelligence), | 
| yet on account of the authority (of the words of Prajapati), | 
| there is no contradiction in the existence of the former x 
(eight qualities also in it). Thus thinks Bádaráyana—.544. x 


COMMENTARY. 

Though the essential nature of the soul be pure intelligence, as 
proved by Audulomi, yet there is no contradiction, if the eight qualities 
also exist in it. Thisis the opinion of the Lord Bádaráyana. Why ? 
The statement made by Prajápati is an 
authority for holding that the former opinion held by Jaimini is right; 
since those qualities also exist in the soul. The settled conclusion, there- 
is that since the Srutis give unqualified both these statements,— 
the Brihadáranyaka mentioning that the soul is pure irtelligence, and 


the Chhándogya that it has the eight qualities—and since both these 
the nature of the freed soul consists 


Bádaráyana approves the view that the 
e”—that is, unqualified intelligence 


fore, 


statements are of equal authority, 
of both these sets of qualities. 


x soul is “even a mass of intelligence 
only. For though it be unqualified (Nirguna) intelligence only, yet 


there is no contradiction, when it 1s said to possess the eight qualities 
also. The word eva “only” used in the Bri. are THTATA a: PRG. 

; in ak ff 
“ a mass of intelligence only” —does not prevent the soul possessing other ` ngs 


| 

| 

| j 
Because of the authority. 
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Z O AAA 
attributes also. For the above passage of Br. Ar. purports to exclude 
all and every kind of irrationality (Jadatva) from the soul and to teach 
that the self is -selfluminovs. ‘Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses the eight qualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 


form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 


Therefore, it follows, that in Mukti, the Jiva manifests as pure in- 
telligence, endowed by the Lord with the eight qualities. 


Adhkarana V.—The Mukta is a satya-sankalpa. 


Now the author discusses the question of the Mukta being a Satya- 
Sahkalpa, one whose will spontaneously becomes 


resolved into the 
accomplished act. 


(Vigaya.)—In the Chh. Up. (VII. 12. 3) it is stated “He moves 
about there, laughing, playing, rejoicing, 


be it with women, or chariots, 
or relatives.” 


(Doubt).—Here arises the doubt. 
relatives and the rest presup 
about by its mere willing ? 


Does the soul’s meeting witn the 
pose an effort.on its part, or does it come 


( Púrvapakga).—The Opponent maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kings &c., who are said to be Satya-sabkalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get the will 


f the text of the Sruti,—545. 


realised, 
(Stddhanta).—This opinion is refuted in the next sútra. 
š SÜTRA IV. 4. 8. 

2 | SITET ESE 4319 l =l 

ses SHEN, Sankalpad, by the will i = 

"it he - Wa, Ey i : 
Fia pes Sruteh, there being a scriptural statement ae Sr a oat tase 
AN w£. Š. The l ] 
4 ge ( Muktas meet their relatives and the rest) 
y their mere will: because o 
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| COMMENTARY. 
| The Mukta meets his relatives and the rest by his mere will. Why? 
l Because the Revelation says so. For in the same Chh. Up. in a previous 
i passage (VIII. 2. 1) the Scripture says :— 
a ate Mara añ aaa Na agiagi aa fg- 
OHA GTA ATT N R N 


“Thus he who desires the world of the fathers, by his mere will, 
| the fathers come to receive him, and having obtained the world of the 
| fathers;.he is happy.” 

Thus this previous passage shows tbat the meeting with relatives, 
&c., takes place by mere will, and by no other effort. If any other effort 
was also necessary,then the particle “Eva,” “mere,” would become useless, 
Though there was similarly the word * Eva in the description of the soul 
as “mere mass of intelligence” (@@ aa UH), yet there we added the x 
eight qualities, because of the complementary text of the Prajapati’s x 
declaration. But there is no such complementary passage with regard | 
to Satya-sahkalpa, which would require us to hold.that some other 
attributes must be added here also; and that the will does not accomplish 
itself, but requires something else. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant element, is not liked by those who are the true servants | 
of the Lord, and have tasted the sweets of service. They look down 
upon this sort of Mukti. This explains also those texts which deprecate 


such Mukti. 


ee O y EP 
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Adhikarana VI.—The Mukta is under the control 
of no one, but the Lord. 


Now, though the Mukta is one whose wish is ever true (Satya-sah- > 
kalpa), yet he is dependent on the Lord and on the Lord alone. The 


author shows this fact in the next sútre. 
(Doub).—Is the Mukta under the governance of anyone other than 
the Supreme Person or not? 


: : f Beings other than 
—He is under the governance o 
Se Just as the man who goes to the palace ofa 


ntrol of the officials of the king, so also the 
omes under the jurisdic- 


the Supreme Person. 
king comes under the co 
Mukta who has entered the home of the Lord, c 
tion of the companions of the Lord. = 
(Siddhénta).—This view is set aside in the n 





ext sútra. 
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SOTRA IV 4. 9. 


STATA Aen: ü 92191 es ti 


sta: Atah, for this reason. gg Eva, indeed. «y Cha, and. qararatiq:, 
Ananya-adhipatih, having no other master (except God). 


9. And for this reason, indeed, he has no other 
Master.—546. 


COMMENTARY. 

“For this reason,” namely, because of the manifestation in the 
Freed Soul, of the attributes of True-Resolve, &c., through the grace of 
the Supreme Person, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supreme Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he 
under the control of avy other person, then his case would not differ 
from one being in the bondage of the Samsara, though that bondage may 
be of a different sort. Though the True-Resolve possessed by the Mukta 


J 


- Jiva is the essential nature of the Soul, yet it has become manifest owing 


to his meditation on the Supreme Person. Hence He out of compassion 
constantly gives joy to His protege—joy which is endless and infinite. 
That the Lord gives joy to the Freed will be shown further on under 
Sfitra IV. 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (amsa) of the Lord, his agency 
andl enjoyment all depend upon the Lord. This has already been shown 
previously. | 

The sútra is explained in another way also by some, “For this 
reason,” namely, because he becomes a Satya-Sahkalpa, one whose 
wishes spontaneously realise themselves, the Mukta “has no other master,” 
is not under the law, rises above all commands and prohibitions of 
Sastras. Were ite still under the rule of the law, his trueness of resolve ` 
would. become obstructed thereby. [Noone who is under the law, ca? 


. bo said to have a Free-Will or Satya-Sahkalpa]. 





_Adhikarana VII. 
Now the author shows that the Mukta y, 
(Doubt).—There arises the following doubt. Has the Mukta who 
has approached the Highest Bight Bot any body E aoe E ° o has he ` 
a body whenever he desires to have one? Or a he = ES bale ' B 
(Parvapalga).—On this Point, the author first et Ne opinion ` 


gets a new Divine body. : 


of Badari. 






> A eee 
; ; — 
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SUTRA. IV. 4. 10. 


SATA WIRE AIT UI 1 eo l| 


aura Abhave, as regards the absence. qraf: Badarih, Badari. wg Aha, 
says. f Hi, because (of the Chhandogya, VIII. 12. 1). ggg Evam, thus’ 


10. Bádari (opines that the Mukta Jiva) has no body, 


because thus the Scripture declares.—d47. 
COMMENTARY. 


Badari holds that there is an absence of body with regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karmas. It is Adrista-made. In the state of Release, all Karmas being 
destroyed, there exisis no Adrista, so there is no possibility of the 
origination of a body. Why? Because the Scripture declares thus: 


because the text of the Chhándogya, VIIL. 12. 1, says so. 


RES TATH E TU A BATH CIRIA? IU Y 03 Ul 
« Maghavat, this body is mortal and always'held by death. It is the abode of that 
Self which is immortal and without body. When in the body the Self is held by 
pleasure and pain. So long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 
“ú The wind is without body, the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 


soon as they have approached the Highest Light. I i 
“Thus does that serene being, arising from this body, appear in its own .form as 
soon as it has approached the Highest Light. He is the highest person (Uttam Poragha.) 
He moves about there laughing (or eating), playing and rejoicing (in his mind), be ít 

with women, carriages, or relatives, never minding that body into which he was born. 
The above passage in the frst verse shows that wherever there 

š > «€ 

is a body, there must be pain. It, therefore, Says further on “ when 
the soul goes out of the body,” &c., then 1618 above all pain, &c. Thus 


the Chhandogya Up. clearly says that the soul in the state of Mukti is- 


bodiless. 


The Bhagavata Purina also says: | 
devoid of life-breaths, sense-organs and 


“The dwellers of the city of Vaikuatha, 


body.’ f 
S This isthe opinion of the sage Bâdari. 


the opinion of J aimini. 
š 


The author next quotes 
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SUTRA IV. 4. 11. 


` O 
AR Gt AAAA N ILA N 
arg Aba, says. fe Hi, because qaa Evam, thus AFA : Jaiminih, Jaimini. 
aeq: Vikalpa, option. amaaa Amananat, by thinking abou mentioning. 


11. Jaimini holds that, because the Scripture declares 
thus, therefore the Mukta has a body, as the passage declar- 
ing the optional possession of many bodies.—548, 

COMMENTARY, 


Jaimini holds the view that the Mukta has a body. Why? Because 
of the declaration of option in the scripture. In the Chh. Up., VIE 2652 
where the Bhima Vidya is described, there is the following :— 
AAA TEN ay Teale a Rr Ara aa aS Gee TAA 
SAAR aaa eke a qwu wale Pa wah q==nar sirar ATA da ya 
SH: UA AU ARA A sr ASRI N R l! 


“There is this verse, ‘ The Released does not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere, 


“He is one, he becomes three, he becomes five, he becomes seven, he becomes nine, 
then again he is called the eleventh, and hundred and ten and one thousand and twenty. 


The above shows that the soul can assume various bodies simul- 
taneously, and as the soul is atomic in its essential form, its becoming 
many can be only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chh. Up. is 


not a fact, but an Arthaváda. Because the descri ption comes under the 
topic of Release, and is a bare st 


sion. This being 80, the state 
ing the soul being bodilesg 
body dependent upon Adrista or Karmas. 


not of Prakritik matter but of celestial essence, is proved by the Smriti 
text also: Vasanti yatra Purusáh sarve Vaikuntha murtayah,  “ where 
dwell released souls, all having celestial bodies (Vaikuntha Murti.” 


| Now the author gives his ow A 
5 a ki - . e n opinion in > R al t 
5 of Bádari and Jaimini. contradistinction to tha 


means that it has no 
That the soul has a body, ) 


SÜTRA, IV. 4.13. 


; ST: H 9 9: 
Taw Dvadaga, twelve. gery Áhavat ! 8 | dE I 


Fe. 
ck like d ag 
j E. sacrifice, gaara Ubhayavidham, of both peas Psst as the: twelve qaya 


8 e 
' 
p j S 
>f z 
Vs 


t = yana (thinks). wa :, Atah for this Very reason. w: Badarayanah, Badara- 

e d 12. For this reason, Bádaráyana Wal hey eters 
axe of both kinds (they are both odiles : 

sas | Sand have bodies), 
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just as the twelve days’ sacrifice (is both an Ahina anda 
Sattra).—539. 


COMMENTARY. 


“For this reason,” because the Mukta is one whose wish becomes 
spontaneously realised; therefore, the lord Badarayana opines that the 
Mukta has both these natures: because the Scripture describes him in 
both these ways. In other words he maintains that the Mukta is both 
bodiless as wellas has abody. It is like the twelve days’ sactifice which 
becomes a sattra on the wish of the Yajamána, when it is looked upon 
as a sacrifice having many Yajamánas, and becomes an Ahina when it 
is looked upon as having a single Yajamána. As this Dvadasdha cere- 
mony becomes a Sattra, or an Ahina on the mere will of the Yajamána 
(whether he joins others with him or not), so these Mukta souls have a 
body or have not a body, on their mere will. The real trnth is this 
that the Muktas, through the force of Brahma-vidyá, have torn off all 
corporal vestures, and have become Satya-sahkalpas or beings whos mere 
will is action. Of these Muktas, there is a class who wish to have a 
body and they assume a body by the force of their mere vali ånd 
with regard to these is the verse of the Chh. Up. (VII. 26. 2) “he be- 
comes one, he becomes three, he becomes five,” ete. But those who have 
no desire to assume a body, do not geta body, and with regard to 
them the verse, VIII. 12. 1. of the Chh. Up. becomes appropriate, 

it is sal t he is without a body. | 
e: “aq a who through their celestial bodies (the Bráhmic 
bodies) always wish to carry out the will of the Supremo Brahman, 
manifest in their acts the Chit Sakti of the Lord, and with that sakti 
| in different places. The Muktas always 
they work simultaneously in oe re 
possess this Chit Sakti, and s Se the will o 

In the Bri. Ar. (lI. 4. 14) 1618 said :— 

aa fe datar aña cat Reale aac ARA UTA 
aRar got fara aa aT wet AR 

aRar racah ai aya LAX ATT TEAC! E 

Artana h Rea h qaaa Hy qual RNT 


a T | d li 
s Ararat dd Sa + Era U then one sees the other, one smells the other, 


“ there is as it were duality, 
For when ne salutes the other, one perceives the other, one knows the other, 
one hears the other, one he Mukta, how should he smell another, 


becomes all this for t 
a He an SS ee how should he hear another, how should he salute another, 
Ow sho e i 


-~ ” 
w i w should he know another ? | 
how should he percaive another, how 8 ; n š 
: The seen verse shows that when, 1n the state of Mukti, the Su- 


preme Self has become the direct wor 


ker through the Mukta Jiva, when Pee 
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Hari pervades the Mukta Jiva, with his form of bliss, intelligence and 
all-pervadingness, and when He has become, as it were, all the sense- 
organs of the Mukta Jiva, his eyes, ears, etc., then how should such 
a Mukta Jiva see another, and with what he should see another, etc. 
Verily through the energy of Hari Himself, he sees Hari, through the 
sense-organs which themselves are Hari. ‘Thus the Mukta sees Hari with 
the organs which are Hari and the life-energy which is Hari. Hence the 
Sruti says “when the Self only has become all this for the Mukta, how 
should he smell another, how should he see another, how should he hear 
another,” etc. 


This idea is more explicitly expressed in. the Sruti of the Madh- 
yandinayanas which is to the following effect. 


a qr aq RAE Eg Toa HEEE qez Rara 

ints MATa AMAR | 
That Brahmanistha putting off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea perceives everything through Brahman. 

The Smriti also says the same:---“where dwell these spirits all of 
them having celestial bodies.” 

This Sahkalpa or will, which blooms out in the Mukta, is to be cul- 
tivated from the very time of his earliest practice, and must be understood 
to be the same will, which he was cultivating during his period of Sadhana. 
Because the Sruti says “Yathá kratuh,” “as a man wills in this life, so he 
gets in the next.” In fact, the Mukta even before he gets the state of 
Mukti, has been constantly willing “ May I walk throu gh the feet of Visnu, 
or rather 1 am walking through the feet of Visnu, I am seeing through the 


eyes of Visnu,” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the atate of Mukti. 





Admkarana VIII -—The Mukta enjoys objects 


?8 not quiescent. ; 
es En tpo preceding Sütrasi liave been described the attributes which WB 
a ane Makia possesses, in order to enjoy heavenly blessin s, and his getting 5 
AO ony one which he enjoys them. That th e are enjoy” 
ments to be experienced in Mukti, we find established ere ait 
following of the Tait. Up. (II. 1. 1): ished by texts like 


—Q 







STAT SE mara | 


“He enjoys all objects of desire along with Brah 
man.” 


Pom ta an hor mentions that “thie enjoyment lematio 
and hence arises the following doubt. nt may be problem 





= w... — ml 
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| (Doubt). —1Is it possible that a Mukta may have enjoyments or is it 
not possible ? 


(Parvapakga).—The Púrvapaksin maintains, that since the Muktá is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it be said that being a Yogin, he has the creative power of 
making. a body for himself in order to enjoy objects, to this we reply, 
x that being full of divine ecstacy and bliss, he will have no hankering for 
| sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 
| (Stddhanta).—This view is set aside in the next sútra. 

r SUTRA IV. 4. 18. 


ESOS CEI 1 93 t 
ag Tanu, of the body. rà Abháve, in the absence. qa Sandhyavad 
À. just as in a dream, Sandhya means dream. sqq*: Upapatteh, it being possible. 
x 13. Even in the absence of a body, the Mukta enjoys 
| objects as in state of dream; because of the reasonableness 


of such enjoyments.—550. 
COMMENTARY. 


The enjoyment is not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy- 
ment and the subtle bodies through which those objects are enjoyed are 
created by the Lord Himself), so in the state of Mukti; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, where there is no 
body, but still enjoyment, so in the state of Mukti, there is enjoyment even 
without the body. | 

Of course, when the Mukta creates a body, then his enjoyment is 
more full and intense. As is mentioned in the next sútra. 

| SUTRA IV. 4. 14. 


Wa AH U 9 (9 1 99 l 
mA Bhave, in the existence of (the body). smaga Jagradvat, just as in the 
waking state, 


14. When there is a body (then theenjoyment is x 


more intense) as in the waking state.—951. 
; COMMENTARY. 
When there is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the Párvapaksin, that the objects 
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of enjoyment have no attraction for the Mukta, it is perfectly correct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, his Prasáda, 
he does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasáda ; and this is indeed notan ordinary desire but 
Bhakti. And it should be so understood. 


Adhikarana IX.—The Mukta is Omniscient. 


The author now shows that the Mukta is omniscient. 


(Vigaya).—In the Chh. Up. (VIL 26. 2, see sutra IV. 4, II. 1.) We 
have the following :— 


“The released soul does not see death, nor illness, nor pain. - The released sees every- 
thing and obtains everything, everywhere." 
This shows that the released has knowledge of every object. 
(Doubt).—Is it possible that the released should possess such omnisci- 
ence or is 1t not? 
(Pairvapaksa).—The Parvapaksin maintains that the released soul has 


no omniscience, because the scripture says that it is embraced by the 
Prajña Self, Bri. Ar. (IV. 3. 21). 


aat ARAZASIA IAS <q TN far Rerat taa 
a aa RR qaq: stata daran a a REA 
e A THAT I 3R I 
“This indeed is his (true) fòrm, free f 
fear. Now as a man, when ombraced by 


z 
ithe, nothing that: is, within, thus. this person, when embraced by the intelligent A 
e 


(Prájña) Belt, knows nothing that is without, nothing that is within. This indeed ish 
(true) form in which his wishes are fulfilled, in which the Self (only) is his wish, in whic 
no wish is felt, free from any sorrow.” y) is his , 


(Siddhánta).—- 


rom desires, free from evil, free from 
a beloved wife, knows nothing that E 






This view is set aside in the next sútra 
SÚTRA IV. 4. 15. 


SATA ARA en 


m&rqaz Pradipavat, just asin the ca 


se of 
aat Tatha, thus. f Hi, because. aye 


| mp. mAT: Avegah, entering: 4 
Dardaya 


ti, declares (the scripture). 


IV PADA, IX ADHIKARANA, SA. 16. 763 
$$$ eee 
15. The pervasion (of the soul of the Mukta in every 
object, and his thus knowing every object), is like that of a 
k lamp ; because the scripture declares it to be so.—552. 





COMMENTARY 


As a lamp, though remaining in one place, enters into many places 
througn its rays, so the Mukta enters into many objects through the 
spreading out of its Prajna (the aura of consciousness). To this effect is 
| the Sruti of the Svetásvatara. Up. (IV. 18). 
| TARA Rar + a qe aus qq Rae: | dat acafrad- 
| LOY AAT ST AREA GU I Le l 


L “ When the light has risen, there is no day, no night, neither existence nor non- 
existence, Siva the blessed alone is there. That is the eternal, the adorable light of 
Savitri, and the ancient wisdom of tha Jiva (Prájia) proceeded from That (Lord Hari).” 


| The above shows that “tasmát,”— “from Him,” from the Lord Hari, 
b the ancient wisdom of the Jiva, so long under obscuration, spreads forth 
then, 

| Says an objector: It is not reasonable to hold that the Jiva becomes 
| omniscient in the state of Mukti. The Br. Up. (IV. 3. 21 ante) says the Jiva 
| is then in the embrace of the Lord and is unconscious of every discrete 
| knowledge. The next sútra gives a reply to this objection,- and explains 


that verse. 
SUTRA IV. 4. 18. 


ATTRA TATA AHA Ú 919 1 Le N 


araa Svapyaya, deep sleep. a@tqeat: Sampattyoh, and union: the death- 
swoon. The moment just before the departure of soul from the body is called 


Sampatti, smqrgç Anyatara, either, any one of the two, que Apeksyam, to 
be referred, having regard to. arfasmag Aviskritam, manifest: declared. fg Hi, 
because. 

16. (That verse of the Br. Up., IV 3. 21) refers to 
either the state of deep sleep or to the state of death swoon 
(it does not refer to the condition of the Mukta); because the 


scripture has made it clear.—059. 
COMMENTARY. 

The above Br. Up. text is not enough to prohibit the possession of 
discrete consciousness by the Mukta, because it has reference either to the 
condition of deep sleep or of death swoon. In the Chhándogya Up. (VI. 8. 
1) the word Svapiti is thus explained :—Svam apito bhavati tasmád enam 
Svapiti ity achaksate: svam hy apito bhavati: “ He has reached the Self 


SE ee te e — 


—s r r 
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(sva) therefore, they say Svapiti (he sleeps), because he has gone to bis self 
(Sva).” Further in the same section (VI. 8. 6) it says “when the man 
departs, speech merges in the mind, the mind in breath, &c.” Thus the 
scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hanl, it reveals the state of Mukti as 
that of all-kknowledge. In the same Chhandogya Up. (VII IL 1.) Indra 
addressing Prajápati thus deprecates the condition of deep sleep :—° In 
truth he thus does not know himself that he is J, nor does he know any- 
thing exists. He is gone, as if to utter annihilation. I see no good in this.” 
Thus showing the utter unconsciousness of tne Jiva in deep sleep, the 
same Sruti, in the speech of Prajapati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIIL 12. 5.):—“ He, the Self, seeing these pleasures through his divine 
eye, i.e., the mind, rejoices. The Devas who are in the world of Brahman 
meditate on that. Therefore all worlds belong to them and all desires.” 


Thus the Chhándogya Up. clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word ‘ annihilation ` 
used in the above means ‘ non-perception of any object. ' 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X.—But the Mukta cannot create a world. 


In the Chh. Up. we have the follow; ng (VIU. 1. 6.) :— 

qa TERA arar Gar aman ad SAA: 
HAM ATA A ERRATA an mena maras TAZ 
BHT HUTA Wala ti & N 


“Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in all the Worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all che 
worlds.'' 


Asan example of Kámacharya or freedom in all the worlds, the seme 
Upanisad mentions (VIII. 2. 1, Ke) :— 


A fac: qahasia Aa MITE 
ATÀ REI ú t ma AR ATER Ta Eres ae 
fasha da arta GI Adar Nan ao Š ÓN E 


“Thus he who desires the world of the f to 
° ath ; me t 
receive him, and having obtained the world of TE his mere will tho fathers 00 
“ And he who desires the world of the mot ers, he is happy. ate 


; h 
receive him, and having obtained the world of ‘vs ae ae au the mothers COM 
» 28 18 happy.” 
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| (Doubt).—Here arises the doubt, does the released soul become the 
| world-creator or not ? 
I (Púrvapaksa).—Since the Mukta has reached the highest equality 
| with the Lord (Mundaka Up., LIT. 1. 3), and since the scriptures mention 
that the Mukta has the power of realising all his thoughts (Sattya-sahkalpa), 
he must have the power also of creating the universe. 

(Siddhánta.) —This view is set aside in the next sutra. 


SUTRA IV. 4. 17. 


ANGSTY RURAL 19 14911 


L ag, Jagad, world. sarqrm, Vyapara, energy, creation, qual Varjyam, 
í without, excepted, matura Prakaranát, from the subject-matter. HERRAATA, 
| 


Asannihitatvat, on account of non-proximity, 


| 17. (The Mukta has all powers) with the exception 
| of creating the universe; because the context and the non- 
| proximity (debar any other view).—904. 

| COMMENTARY. 

| The Mukta no doubt creates the Pitriloka and Mátriloka, etc., as we 
| learn from the Chh. Up. (VIII. 2. 1, &c); but his creation has this limi- 
| tation, that it is à local creation only, different from the creation of the 
creates the whole universe, consisting of spirit and 
es it back into Himself. This power belongs 
Jiva, as we find from the Tait. Up. 


Supreme Brahman, who 
matter, sustains it and dissolv 
to Brahman alone and to no Mukta 
(TD 1 Mo) 

Sul ara: W saa MARIA It ARRE sara sati L ASAT Te- 
aT n a SE aa a Tara U BAT AT ATA ATA 
aran Aa rar ara aaa U afgRraraea UA N 


s father Varuna, saying: “Sir, teach me Brahman.” He 


the eye, the ear, mind, speech. 
‘That from whence these beings are born, that by which 
death, try to know that. That 


“Bhrigu Váruni went to hi 
told him this, viz., Food, breath, 


“Then he said again to him: 
when born, they live, that into which they enter at their 


is Brahman.” 
With the exception of Jagatvyápara, the released soul has every 


other power. How do we know this? F ron the leading subject-matter x 
and from non-proximity. The leading subject-matter in the above passage x 
of the Taitt. Up., is Supreme Brahman. The son asks his father to teacn | 
him Brahman, and the father defines Brahman as “that from whence 
these beings are born, etc» The topic there is of Brahman and pos the 
released soul. Nor can the released soul, by any method of attraction and 


4 
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a llli 
imitation, get this power of world creation. In fact, that Upanisad in II. 6. 

], expressly says :— 
maa 8 Hale i wage fe ag S< u aa nur fs Aes u <a 
aan fia n 


“He who knows Brahman as non-existing, becomes himself non-existing. He who 
knows the Brahman as existing, him we know himself as existing.” 

Moreover, the Mukta being not the subject matter under discussion 
in the immediate proximity of the Tait. verse, he cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, then the 
author of the sútra would not have defined Brahman as he does in I.1. 2, 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 


Moreover, if every Mukta became a God, with the god-like power of 
creation, then there would be many gods in this universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to God, and has not the power of world-creation. 


Says an objector, but Taitt. Up. and Chh. Up. both declare that a 
released soul becomes the object of adoration to the Devas even, and since 
they teach that he possesses such lordliness, it is natural to suppose that 
he has the power of world-creation. Thus Taitt. Up., 1. 5.3, says = 


Sarve asmai deva balim avahanti, “(all Devas bring offerings to him.)” 


So also the Chh. Wir, Yo Bib 2 Says. Sa svarád bhavati tasya sarvegu 
lokesu kâmachâro bhavati.” (He becomes a selfruler; he moves in all the 
worlds according to his wishes.) 
This objection is raised in th 
answered therein in the next half. 


eso SÛTRA IV. 4. 18. 
pi J : N 

as JARA 

l Pastu: gag Pratyaksa, direct. aqua Upade 


i 4% Na, not. «fa lti, so. Ya Chet, if. N om a ane: e 
be = entrusted with the special functi + z rie Urata Adhikarika, mog 
is + M À iona world-ruler, office-bcarer, like Brahma, &c. 
RUSH andalasya, Spheres (te. of those abiding in the spheres. of those 
entrusted with the special functions, P 2 


e first half of the next Sûtra, and 


SIAP 


fat, on account of (direct) teaching: 














is direct scriptural teaching (to the 
Comes a world-creator), we re 
s texts declare (that the Mukt 

I cf world-rulers.—555. ~ 


o the effect that a Mukta be- 
a enjoys Pleasures) in the spheres 


| 
| 
Í 
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COMM; NTARY. 


If an objector say “the Sr uti itself directly teaches that the Mukta 
can create a world ; and so it is not proper to deny to him the power of 
world-creation,” we reply to him thus “ The texts are wrongly interpreted 
by you. Thiey refer to the power of every Mukta, to go to the sphere’ of 
cosmic rulers like Brahmá and the rest: and there enjoy all the pleasures 
of those spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, like the Kumáras, Narada and the rest, have unobstruct- 
ed power of movement in every sphere, and this is what is meant by the 
word “K&machara,” “freedom of movement.” The rulers of those spheres 
moreover, honor such august visitors with all reverential offerings; and 
this is what is meant by the phrase “ sarve'devá balim asmai avahanti ” 
—all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of the Lord, 
in all enjoyments to be found in those phenomenal spheres which declare 
His glory. 

Says an objector-—if a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then he is no higher-than an 
ordinary world-current-driven soul (Samsári Jiva), for all ‘phenomenal 
pleasures bave an end. The next sfitra answers this objection. 


SUTRA IV. 4. 19. 


farra < auteur ue eiee i 


fam Vikara, in the wordly life: the changing. wef Avarti, nat exist- 
ing: Vikara-avarti= Brahman, that in which change does not exist. w Cha, 


and. aur Tatha, of that kind. fg Hi, because. fax Sthitim, abiding, 
position. WE Aba, says. : : 

19. (The Mukta ever abides in) That who is 
changeless, because the Sruti also has declared such-abid- 
ing.—556. ` 


COMMENTARY. . 


“The changing ” is this world of phenomena, for it is the six-fold’ 


modification, which every being in this world undergoes. That which does 
not exist in the changing is called Vikára-avarti. It is the changeless 
Brahman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Lord, 
who has created those spheres. Through the might of his Vidya, he 
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knows both the nature and the attributes of the Lord, free from the two- 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 


from the dwelling of the Samsári Jivas in them. ‘The Sruti also has 
declared such abiding.” Thus the Kath. Up., V. 1. declares :— 


JARAMA: A a arate figs Egea 
TAR aq Ng N 
There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avidyá which covers the essential nature of Branman) 
becomes free (from the Máy4 which veils the attributes of the Lord.) This is that. 


The above verse shows that the sage becomes free from the two-fold 
veils and being then free, he comes face to face with the Lord, and 
ever remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord : itis like the clouds covering the sun. As a matter of fact, the 
clouds do not cover the sun, but itis from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Swarfipa Avariká and the Guna 
Avariká) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jiva 
alone and not in Brahman. 

This we find clearly stated in the Bhagawata Purina :—faasareal 
qa argdharrasqar | Rar Area aarefafar iq: N 

The men of perverse intellect deluded by this Maya of the Lord, 
which stands shamelessly within the scope of their vision (putting 2 veil 
on it) mistakenly assert this is “ mine” this is “I.” 

For as the cloud cannot really cover the sun, so this shameless 
Máyá cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector:—Since the highest end of man is to realise the 
essential nature of the soul; as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya Sahkalpa) and the rest, where is the 


necessity of making further efforts to know God? To know the Self is 
enough. | 


This objection is answered in the next sútra 
; | SUTRA IV. 4. 20. 
AMARA SANJAN 12181201 
qias: Dareayateh, they both show, w Cha, and, gag Evam, thus 
garg, Pratyaksa, direct knowledge : Sruti, A Ra fh ferencé 
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20. The Revelation and Tradition also show it thus 
—557. 


COMMENTARY. 


Though the Mukta Jiva is as described above (namely, is intelli- 
gence, bliss, will-power, &c.), yet in its own nature it is not endowed 
with infinite bliss (or infinite knowledge, &c.): because it is atomic in 
size. (It is by its falling into the infinite ocean) of Brahman, that it 
acquires measureless bliss. This is shown both by the Revelation as 
well as by Tradition. Thusthe Taitt. Up., II. 7, Rasam hy eva ayam 
labdhvá ánandi bhavati: “indeed by getting this Flavour, he becomes 
blessed.” So also in the Gita, XIV. 27:— | 


IU R TRATARA T | 
AVITA = TACT JIARRTRA Y II A tt 


For I am the abode ‘of the ETERNAL, and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘Cha’ in the sútra indicates that we may also apply the 
analogical reasoning here. Asa poor man becomes’ rich when he takes 
refuge with a rich person and becomes his favonrite, so the Jiva essentially 
atomic, becomes infinite through the infinity of the Lord. 


But, says an objector: Does not thefollowing text show that the 
Released gets the highest similarity with God? And if the Released is 
similar to God, if is by virtue of his own self that he. becomes god-like, 
what is the necessity of a God then? The following verse of the Mund. 
Up., III. 1. 3, shows this similarity :— 


Ul TEA: TA A RA qaq AMAT Naar aran 
a Peg: qeq saraqa U 3 l! | 


“ When the seer sees the brilliant maker and Lord of the would as the Person in 
whom Brahma has his source, then he becomes wise, and shaking off good and evil, he 


reaches the highest similarity, free from passions.” 3 

(Objection). No doubt, the soul is spoken of as atomic, but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jiva 


who is really Vibhu or all-pervading. 
This objection is answered in the next sútra. 
SUTRA. IV. 4. 21. 


RI | WU 


ar, Bhoga, enjoyment. am, Matra, only. gra, Samya, eqality, fagra 
Agat, on account of indication, w Cha, only. a, Na, not, This word is to 
be read into the aphorism by drawing it from 1V. 4. 18, 


a 
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91. The similarity of the Jiva with Brahman is jn the 
matter of enjoyment only: because of the indication of the 
Srfiti.—558. 

COMMENTARY. 

The word Cha “and ” has the force of only here. The word ‘not’ | 
is to be read into the Sútra, from Sútra IV. 4. 18: and though its Anuvritti 
was not current in the two sútras immediately following it, it is current in 
it, by the maxim of “ frog-jump.” The Taitt. Up., Il. 1.1. “He reaches all 
objects of desires together with (saha. the all-knowing Brahman,” indi- 
cates that the Mukta is equal to God in matters of enjoyment only: 
because from the: indicatory hint given there, the sense of the passage 
is not that the Mukta is essentially and absolutely equal to the Lord. 

In a previous sútra (IL 3. 19, p. 355) it has been proved that the 
soul is really and not metaphorically atomic, and so this objection that 
the soul is all-pervading has already been answered. 

In that sútra, the essential form of soul is determined, in the present 
sútra, the author of the treatise shows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are different in their 
essential nature—the one is atomic, the other is all-pervading, «e. This 
inequality, moreover, is real-and not fictitious. 


Adhikarana XI.—The Mukta is eternally free and 


= never returns. 
Now the author commences the topic that the Mukta ig every- 
where in the proximity of Brahman. 
| (Vigaya).— All the texts describing the attainment of the world of 
the Lord by the free, are Visaya texts here. 


(Doubt). —There arises this doubt: Is this Mukti, which consists 
in reaching the Lord, permanent or temporal? ` 

(Parvapakya).—Since this release consists jn reaching a. particular 
world or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be oie or Vaikuntb* 


loka; and from ever pos E 
not eternal. ` eek piers Fe possibility of fall; so the Mukti 18 


(Siddhânta).—This view is refuted in the next sûtra. 
| SÚTRA 1V. 4. 22 


wargrea:, Anavrittib, no Sasa a $ | II 8 | gl RR Il crip- 
tur  — sT , Sabd of me St, 
tural statement. waTafe:, Anavrittih E ât, on account of EA rol 
the scriptural statement; 212 Urn, mera Sabd4t, on AC% 






—— jas 


ALAS A 





Bhásya.] IV PADA, X ADHIKARANA, Så. 22 771 


22. There is no return (to Samsâra for the Mukta) 
because of the word of God ; yea there is no return, because 
of the word of God.--559. 

COMMENTARY. 

He who has reached the world of the Lord, by devotion to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to Samsara. Why? Because of the Word.” Because there is this scrip- 
tural statement in the Chhandogya Upanisad (IV 15. 6) :— 


UTAH TARTAS FTTH RA ata AA sad Tra 
AAA ATA l € !! 


“ He leads them to Brahman. This Js the path of the Devas, the path that leads 


to Brahman. Those who proceed on that path do not return to the life of man, yes, they 
do not return.” 


To the same effect is the following verse of the Chhándogya Up. 
(Vill. 15.1): — ' | 

SAAT TAIT surƏrsnftreqe% + s gaara < s qua: 
TAA A sq YAA N g l 

He verily thus passing his life, attains on death, the world of 
Brahman, and never returns therefrom, yea, never returns therefrom. 


To the same point is the following Smriti text :— 


AMAIA JAMA FAIR MATA | 
AUG Aiea agaa: SALT TAT e; U ü ll 
Having come to Me, these Mahátmás come not again to birth, the 
place of pain, non-eternal ; they have gone to the highest bliss. 
o e 
ABEJAS FATA AAS F | 
mate q Haw gara a Rad 11 8h II | 
The worlds, beginning with the world of Brahma, they come and go, 
O Arjuna’ but he who cometh unto me, O Kaunteya, he knoweth birth no 
more. (Gita, XVIII, 15, 16). | 
Nor indeed can it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw down from his world, His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Gita (V11. 17):—“ Lam supremely dear to the wise 
and he is dear to me.” Or does not the Bhágavata Purana also say, 
“ Sádhavo hridayam mahyam sâdhûnâm hridayam tu aham,” “I am the 
heart of the Sádhus, and the Sádhus are verily my heart.” ‘Thus there is 
excess of reciprocal love between the two, leaving no room for any 


x 
x 
| 
| 
| 
| 
| 
| 
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such doubts, unworthy both of the Lord and His Devotee. Also in the 
Bhigavata Purana, we have the following :— 

š UNT UA AAA TA | 

Rar At ma aran He TAH ACHE I 

Arae qaq: GUNGTS A FSA | 

THAT TSM We TNC TAT It 

Those who leaving aside wives, sons, houses, lives and riches sought shelter in me, 

how can I allow myself to desert them ? 


A clean-souled man never leaves the feet of Sri Krisna, just as a traveller who has 
reached his home after undergoing all sorts of trouble, does not leave it. 


Thus, on the one hand, the Lord has the strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

To sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His home, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so when it 18 
remembered that the promises of the Lord are ever true, that His resolu- 
tions are never frustrated, that He is an ocean of protecting kindness for 
all those who take shelter under Him, and that Heis the Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

The Jiva also, on the other hand, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that infinity of true joy and 
wisdom, the best friend and master, the most merciful, when he has found 
Him through the grace of the good teacher and throu gh the arising of his 
good fortune. The soul, when it has once found its origin, never has 
any desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, 1t 1s a matter learnt through the scriptures alone and must be 
so believed, whose sole authorities are the scriptures. 


d The repetition of the sútra indicates that the book has come to 2 
end. 
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a iv. 3. 15, p. 739. 

aaan ii, 1. 21, p. 250. 

mar vi. 4, 31, p. 644. 

amarrar ii. 4. 11, p. 404. 

macy i. 3. 10, p. 119. 

arar far ili. 3. 34, p. 558. 

gm ili. 3,57, p. 600. 

saraq ii. 3, 18, p. 354. 

qua iv. 2. 17, p. 719. 

am jii. 4. 27, p. 640. 

meme iii. 1. 4, p. 428. 

afa ili. 4. 25, p. 638. 

«fia ii. 2. 8, p. 285. 

afaera—afe iv. 1. 16, p. 698. 

wt iv, 1. 6, p. 685.. 

mu iii, 3. 63, p 609. 

waama iii, 2. 19, p. 477. 

mam: iv. 1. 13, p. 692. 

muera iv, 1. 9, p. 687. 

ara iii. 4. 18, p. 630. 

maa: ii. 4. 7, p. 399. 

my: ii. 3, 20, p. 357; ii. 4. 13, p. 407. 

mai. 1. 1, p. 6; i. 3. 28, P. 136 ; 
ji. 2. 12, p. 291; ii. 3. 9, p. 339; 
ii. 3,13, p. 344 ; ii. 4, 6, p. 397 ; 
iii. 2. 8, p. 463; iii. 2. 27, p. 488; 
iii. 2, 32, p. 494; ili. 2. 39, p. 503; 
iii. 3. 24, p. 541; iti. 3. 42, p. 572; 
iii. 4. 1, p. 614; iii. 4. 31, p. 644 ; 
iii. 4. 39, p. 656 ; iv. p. 700 ; 
rhs e Ch jo (OL naw p. 711; 
iv. 2. 20, P 723; iv p. 736 ; 
iv. 4.9, p. 756; iv p. 758 ; 

war ii. 2. 17, p. 295. 

am ii, 3. 20, p. 357. 

mq iii, 2, 12, p. 468. 
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mie iii, 4. 40, p. 658. 

aaa wii, 2. 19, p. 85. 

mara i. 3. 3, p. 104. 

wag: ili, 4. 40, p. 658. 

mara i. 1, 23, p. 51; 1. 2. 28, p. 98; 
i. 3. 29, p. 138; ii. 3.17, p. 352; 
111, 2, 41, p. 504. 

ma: wa ili. 2.18, p. 476; iii. 4, 25, p. 
638. 

maa iii. 1.8, p. 435; ili. 4. 28, p. 641: 
iv. 3. 10, p. 736. 

ae i. 2. 9, p. 76. 

añ ili, 1. 24, p. 448. 

nama iii, 3. 47, p. 584. 

aaa i, 4. 11, p. 176. 

ww i. 1.1, p. 6; iii. 1. 27, p. 451 1v. 
1. 19, p. 702. 

ma iii. 2. 17, p. 473. 

wama i. 3. 7, p. 105. 

mwa i. 2. 21, p. 87. 

age ii. 3, 49, p. 390. 

mzeraa ii. 2. 26, p. 305. 

agama i, 3. 34, p. 148. 

afa i. 3. 8, p. 114; iv. 3. 3, p. 731. 

mera iv. 2. 4, p. 706. 

wagy iv. 3. 10, p. 736. 

waqa i, 3. 38, p. 152. 

garam: ili. 4, 12, p. 623. 

aña iii. 4. 8, p. 620. 

aa ii, 1. 22, p. 251. 

qaan ii. 3. 11, p. 341. 

qamraq ii. 3. 20, p. 357; iH, 3. 3, 
p. 512. 

grrr i. 3. 25, p. 132. 

anma iv, 4. 18, p. 766. 

afrarfterery ili. 3. 33, p. 555. 

qmq iv. 1. 12, p. 692. 
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“E iii. 2. 10, p. 465. iii. 1. 1; p.426; iii, 3, 92, p. 582; 
aRar ii. 2, 39, p. 325. Mi. 4. 47, p. 667. 
wafa jii. 1, 25, p. 449. wre: ui. 3. 14, p. 345; ii 3, 36, 


mima i, 4. 3, p. 166 

wà i, 2. 20, p. 86; 1. 2. 27, p. 97; 
Ek Bin, 1795 3, 41, p. 381. 

xy iv. 2. 2, p. 704. 

aaa: i 3, 22, p. 130. 

wym i. 1. 28, p. 62. 

wma ii, 1. 5, p. 226. 

WIN: iii. 4, 38, p. 655. 

wy7ela: iv. 2, 17, p. 719, 

Wye ii. 3. 46, p. 388. 

wai. 1.21, p. 47. i. 3, 12, p. 120; ii, 
1.1, p. 215; iii. 1. 25, p. 449; iii. 
2, 37, p. 498: iv. 1. 17, p. 700. 

wà iii. 3. 28, p. 547. 

way iii. 4. 2, p. 614. 

w ji. 2. 5, p. 282: ii, 4. 17, p. 410; 
iii. 3. 11, p. 595; iii, 3, 21, p. 539. 

wa iii. 3. 1, p. 511. 

wwe ii. 3. 30, p. 367 : iv. 4. 16, p. 763. 

ya ir. 111 235: i. o 9, p. 256 ; 
11..2. 21, p. 300; ii. 3, 30, p. 367; 
H. 3,41, p. 381; iji. 3. 30, p. 549: 
Mi. 3. 37, p. 564. 

ward lii. 3. 7, p. 517. 

mR i. 3. 31, p. 142. 

meda iii. 2. 27, p. 488. 

me ii. 1. 14, p. 240, 

mm iii. 4. 28, p. 641. 

water ii. 2. 17, p. 295 ; i. 4. 25, p. 638. 

sar ii. 1. 4, p. 281. 

tiji. 2. 3, p. 456. 

wargfsafa; iv. 4. 9, p. 756. 

wam i. 4.19, p. 194; iii 3. 18, p. 534; 
iii. 4. 50, p. 673. 

ward: i. 3, 20,. p. 129. 


warty i. 4. 18, p, 188. 
w=qh i. 2, 18, p. 85. 


emita ii. 3. 51, p. 391; iii. 2. 20, p. 478. 
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p. 063 ; iii. 4, 36, p. 653. 

waaa 11, 2. 41, p. 326. 

wam ii. 1. 1, p. 215. 

af: i. 2,17, p. 83; ii. 2. 4, p. 281. 

wwa 1, 1, 20, p. 46. 

amaa iii. 1, 7, p. 432. 

warm iv. 1, 15, p. 696, 

waren 111. 3, 25, p. 541. 

TRT i. 3. 34, p. 148, 

anea ii. 1, 35, p. 268. 

mmek: iv. 4, 22, p. 770. 

mmi iii. 4. 50, p. 673. 

arar ii. 2, 36, p. 320. 

wma: ii. 3, 35, p. 373; Hi. 3. 32, p. 
993; ili, 3, 43, p. 574; iii. 4. 52, 
p. 678, 

wire ii. 3, 49, p. 390. 

am iii, 4, 35, p. 650. 

emita ii. 1, 11, p. 235, 

aa iii, 1. 13, p. 440. 

Mai, 1. 16, p. 41; i. 2. 3, p. 72; 
11. 1.23, p. 204; ii. 2. 1, p. 278; 
1. 2. 8, p. 285; ii, 2. 32, p. 314; 
H. 2. 38, p. 324; ii. 2, 39, p. 325; 
li. 3. 8, p. 337; iii. 3. 37, p. 564. 

waqan: ii. 2, 8, p. 285. 

mya i. 4, 23, p. 203. 

qaqa ii. 1. 2, p. 219. 

wyf ii. 3. 30, p. 367. 

wma: ii, 2. 30, p. 311. 

wgra: iji. 3. 54, p. 595. 

aga mR: iii. 3. 51, p. 589. 

maa iv. 2. 7, p. 709. 

wq Hi. 1, 14, p. 441. 

amit: iii. 4. 14, p. 626; iii, 4. 28, p. 
641. 

TAL. 2. 26, p. 96. 

“ym i. 1. 18, p. 43, 
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agaa iii. 4. 41, p. 660. 


moma i. 3, 28, p. 136; iii. 2. 24, 


p. 489 ; iii. 3. 32, p. 553: 

mga’ iv. 4. 20, p. 268. 

mafic ii. 2, 9, p. 286. 

maar ii. 1, 11, p. 235. 

wary iii. 1, 8, p. 435. 

ara iii. 4. 19, p. 632. 

maana lii. 4, 27, p. 640. 

area iv. 2, 18, p. 721. 

mea iii. 2. 9, p. 464. 

mega: i 2. 31, p. 100; ii. 2, 25, 
p. 304. 

agama iv. 2. 17, p. 719. 

hock i, 3, 27, p. 135. 
Ti, 4,13, p. 177. 

N iii, 2. 38, p. 501. 

waq iii. 1. 9, p. 436. 

aaa iii. 3. 13, p. 529. 

Raga ii. 2. 17, p. 295 

wag: ii. 1. 12, p. 237. 

qia: li. 2. 44, p. 328. 

mqz iii. 4. 18, p. 630. 

aga iii. 4. 51, p. 675. 

en: ii, 2. 22, p. 300; Hi, 3. 13, 
p. 529. 

anftesrat ii. 1. 11, p. 235. 

waen: iii, 3. 43, p. 574. 

añ wen ii. 2. 22, p. 300. 

wfii, 1. .27, p. 56;1. 2. 20, p. 86; 
1,2, 27, p. 97; i. 2. 29, p. 99; 
i. 3. 23, p. 180; i. 3. 26, p. 134 ; 
i. 3. 30, p. 139; i.4. 1, p. 162; 
i. 4. 11, p. 176; i. 4. 18, p. 188 ; 
ii. 1, 11, p. 235; ji, 1.12, p. 237; 
ii. 1. 25, p. 255; ii. 2. 3, p. 280; 
ii, 2. 18, p. 296; fi, 2, 27, p. 308; 
ii. 2. 35, p. 319; ii. 3. 41, p. 381; 
ii, 3, 43, p. 384; ii. 3. 50, p. 391; 
iii, 1. 13, p. 440; iii. 1. 16, p. 442; 
iii. 1. 17, p. 442; in. 1. 20, p. 444 ; 
iii, 2, 6, p. 459; iii, 2. 11, P 467 ; 
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ili. 2, 13, p. 469; iii. 3. 17, p. 473; 

iii. 2. 24, p. 486; iii. 3. 2, p. 512; 
ili, 3. 9, p. 520; iii. 3. 41, p. 539; 
iii, 3, 24, p. 540; iii. 3. 25, p. 541; 
Hi. 3. 45,p. 576 ; iii. 3. 53, p. 593; 
111, 4, 30, p. 643 ; iii. 4, 32, p. 645 ; 
iii. 4. 34, p. 649 ; iii. 4. 36, p. 653; 
111, 4, 37, p. 654; iii. 4. 40, p. 658; 
iii. 4. 4], p. 660; iii. 4. 42, p. 661; 
iii. 4. 49, p. 670 ; iv. 1. 12, p. 691; 
iv. 1, 14, p. 694; iv. 2, 20, p. 723; 
iv. 4. 7, p. 753. 

aA ii, 1, 8, p. 232. 

agar iii. 3, 19, p. 536. 

ngia iil. 4. 21, p. 633. 

aI i. 1. 18, p. 43; ili. 4. 26, p. 639. 

wig: ii, 3. 40, p. 379. | 


emi 3. 25, p. 132. ç. 

amar iv. 4. 16, p. 763. = 
ww iv. 1. 9, p. 687. e 
awam iii. 1. 11, p. 438. S 
«da: iii. 4. 27, p. 640. E o 
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APPENDIX 1. 
THE ORIGIN OF BHAKTI DOCTRINE. 


T| 2 : : : 
re ae | p ee has given rise to many theories with regard 
gin. Several European authors are of opini 

au | 10rs are of opinion that this doctri 

o rro wed by the Indians from Christanity. There is nothing poa 

s eY in this theory. Christian colonists were in India long befo 

sit E of Moo We naye and Ramanuja: The following quotation ae 
r. Kennedy’s notes in the Journal of the Royal Asiatic Society for ASA 

. Nay 


k ees eu Christianity could have affected Hinduism :— 

“yz eR N ae frontier we find an entirely different state of things. Bactria 

Christians, wheneve eee sects. To it fled the Manicheans, the Mazdakites, the 

with home prom E SEO oS as monarch or the pressure of the Magi or the relatio 
pted Sassanian kings to persecute their subjects. Christiani a 

planted at a very early period in Bactria and flourished there "greatl a ianity was 

great Syrian Gnostic, who died in 228 A.D., expressly mentions the ae eee 


of Bactria and Persia. ‘John, the Persian, Bishop of the church of Persian and Great 


India,’ attended the Nicene Council in 325 A.D. i 

Council held by the Katholikos in 424 A.D. ES sua se ees aba 
the fifth century, and they had a Bishop of their own by the middle of the si W Huns in 
years later Chosroes II transported a vast number of Christian a E Some 60 
Roman wars to Seistan. In the seventh century Merv became the seat of oe in the 
Archbishop, and not only Nestorians but Jacobites had their own bishops thro Seen 
those regions. India was surrounded on the North-West frontier by a ring of Bit ee 
communities, many of them allied in blood to the barbarous tribes from One rae 
which were then invading Iudia, and ready to adopt the first tolerable religion cue 


to them.” 
Mathura, the home of Krishna's worship, was peopled by the 


Gurjars in the fifth century, and it is said that these Gurjars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summrised by Mr. Kennedy in his`paper on the “child 
Krishna, Christianity, and the Gurjars” in the October No. ofthe J. R. A. Š 
for 1907. The following quotation from it will show his point of view 2 

“We are now in a position to make certain inference. (1) The earliest settlements 


of the-Gurjars were in the ext 
traditions and the present distribution of the clan point to this conclusion, and it is no 
ertain that the Southern Gurjars came from the North, probably byway of Rajputana 

ear in tho middle of the sixth century as a great and ae 
area, and founding important states. The Greek historians, 


less ç 
(2) The Gurjars suddenly app 


ful clan, dispersed over à wide 
the Mahabharata, and other sources 
the North-Western Panjab. The sudden appearance among them of a people so great and 
powerful as the Gurjars can only 


These ,Gurjars, 


reme north-west of the Panjab. Their physique, their j 


have made us well acquainted with the tribes of 


be explained on the hypothesis of a foreign migration. ` 
who worshipped neither Siva rior Buddha, cannot have been of | India 











u APPENDIX 1. 








—. 


origin, and their sun-worship, their waggons, and to some extent their polyandry, áll 
point to Central Asia. (3) As the two most important Gurjar states date from the first 
half of the sixth century, the Gurjars must have entered India somewhat earlier ; in 
other words, they must have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Gurjars; and the princes of Gurjardesa were feudatories of the Shahi kings of 
Gandhara, who were of Turki, if not of Hunic, origin. There is a close connection between 
the Gurjars and the Hunas. 

“Tf then, the Scythian nomads of Braj were  Gurjaras, as the evidence would 
suggest, it is easy to see how they might have acquired some tincture of Chris- 
tianity, either from thei: neighbours in Central Asia or from their connection with 
Christians among the Hunas, The Christian stories of the Nativity passed readily 
into the mediseval: Buddhism of Central Asia, they are popular among Hindus of the 
present day, who know nothing else of Christianity and reminiscences of the Christ- 
mas festival still linger among some of the Berber tribes of North Africa. It is no 
idle fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although tho mass of the 
Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili- 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through every 
stage of the scale to the grossest licentiousness ; and Mathura was not free from such 
exbibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High; and so the youthful Krishna was 


born who was destined, in the course of centuries, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.” 


This view of Mr. Kennedy is controverted by Mr Keith in J. R. A.S. 
for January 1908. He there shows that Kyisna is already a divinity and 
worshipped as such in the days of Mahabhasya, which was composed some 
two centuries B.C. ‘That book refers to the killing of Kamsa by Krişna 


and thus the story of the childhood of Krisna is older than Christian 
Nativity. make the following quotation from that article : — 


“ As evidence for the early date of the identification of Krishna and Visnu, itis useless 

to ae ue Epic E long as doubts of @ serious character exist as to its date. But we 
| ie $ PAES 5 ea which though not conclusive, deserves fuller consideration 
om Mr. Kennedy. In discussing Panini, iv. 2. 98, Patanjali distinctly 


says that Vasudeva is a samina a : 
analogy of Sivabhagavata, w ye of the Bhagvant, and Weber himself admits that, on the 


Visnu, it does show that he 5 ° the passage does not prove that Krishna is identical with 
Ree SAYS PYP, Won already, far more than a Ksatriya and was a higher divine 
E ViA his usual candour, makes admission. In discussing 
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the evidence afforded by the Mahabhasya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandha and the Kamsavarha, and he points out that, as the first of these subjects is 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhasya tells us that in the Kamsavadha the Granthikas divided 
themselves into two parties, the one followers of Kansa,' the other followers of Krisna, 
and that the former were kalamukhah and the latter raktamukhah. Weber was naturally 
puzzled to find that Krisna's friends were red in colour, but the whole thin g explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all probability, was the source of the drama in Greece, and ‘traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
aaturally wear the red colour of the luminary as an act of sympathetic magic.” 


While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way Or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krisna in Indian tradition, and their histories have 
become coalesced into one by a process well-known to students of history. 
This Krisna of the Mahabharata war, the statesman and philosopher, 
seems to be a different person from the child of Yasodá, the Darling of 
Gokula. It is not only the European scholars who have come to this 
sonclusion, but Sri Madhváchárya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhándogya Upanisad, he states that there were two Krisnas, both 
curioasly having a mother called Devaki. I quote the following from his 


commentary (See Sacred Books of the Hindus, Chhándogya Upanisad, 


page 242). 

u There was an avatára of the Lord called Mabidása, just as an avatéra was called 
Krisna. Now curiously enough, both these names occur in this Upanisad. Mahidéása in 
this chapter, and Krisna Dovaki-putra in the next chapter. These, however, do not refer 


to the avatáras, but to different persons.” 
“The Mahidasa of this chapter is a different person and so also is the Krişna of the 
next chapter. The Mahidása here is an Aitareya, and Krisna Devakiputra is not the 


avatára Sri Krisna. Similarly, the Kapila mentioned in this Upanisad is different from the 


avatára of that name.” gas 

“ Says an objector -—But this is rather arbitrary. Had there been merely reese 
of names, you might have said they were different persons; from the avatára of those 
names. But the similarity extends further than this, Mahidasa, une) Avatára, was the son 
Itara, and so the Mahidása here is also called the son of Itara, for Arey means xe whose 
mother is Itara. Similarly, the avatára Krigna was “he son of Dever and the es 
the Upanisad here is also called the son of Nevakí. Similarly, Kapila, the avatára had a 
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disciple called Asuri, and the Kapila of the Upanisad has also a disciple called Asuri. 
These coincidences are, to say the least, very curious.” To this the Commentator replies :— 

“These three persons had performed high and strict penance in ancient times, and 
had obtained a boon from Brahmá, the Paramesthin, to this effect, that two of them should 
get the names of the’avataras, in their next lives, and the names of their mothers should 
also be the same as the names of the mothers of Visnu. While Kapila asked the boon that 
his disciples and disciples of his diSciples should have the same names as the disciples, 
etc., of the avatara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Risis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also similar.” 
In the Kalika Purana also we find the same account of this curious coincidence :-- 


“ Mahidasa, the son of Itara, mentioned in the Bhavricha Upanisad, is the Lord Visnu 
Himself directly : while there was another Mahidasa, son of Itara, who was a sage. Simi- 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there wag another 
person ealled Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayana Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for 116 years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahma the Paramesthin, and thus caine to possess names 
similar to those of the avataras, and became famous by realising their desires and enjoyed 


happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Krisna is a new 
phase, grafted on the ancient K risna cult and brought from outside : either 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India; and near 


Whose monastery of St. Thome, Rámánuj was born, and received his 
education. 


The worship of the infant Krisna is considered pre-eminently the 
worship of the Supreme Lord. All other avatáras are considered as partial, 
while the child Krisna, suckling at the breast of mother Yasodá is consi- 
dered to be the perfect avatara. Thus Baladeva at page 387 says :— 


“ It is only in the Lord Krisna, the infant sucking at the breast of mother Yasuda, 

that we find the perfect manifestation of all the six attributes which constitute the 

2 Godhead, such for example, supreme love for all humanity or an object of supreme love for 

tt CON NEN LO makon of the supremely sweet heavenly music which turns the head of 

| even Ss wisest Gods like Brahma and the rest, the possessor of the most ravishing and 

ae form which enchants all who behold it, and immeasureable compassion and the 
rest.” | 

a But the traces of Christian in 

ae of Rámanuja as in that of Madhva. 

< the character of being the incarnat 

Christianity). Prana is the firs 

+ Ys the son of God (Hareh sutah) 


fluence are not so marked in the system 
Madhva boldly arrogates to himself 
lon of Prána (the Christ principle of 
t begotten of God (Prathamah Prána), he 
, he is the great Mediator and Saviour of 
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all Jîvas. No one has seen the father, but through the son: no one sees 
Hari but through Prana. 

All these cannot be explained by the theory of chance and coinci- 
dences. To all fair-minded persons the conclusion would be clear, that the 
teachings of Christ had some influence, though very'faint, at least, on the 
development of Madhva system; and its branch the Chaitanyaism which 
latter was certainly acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing ;— the 
vital question is what has India done with such borrowing? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India tbat she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said “If thine eye 
offends thee, pluck it out,’ and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because 
he had looked with amorous gaze ona woman. The Christ said “If 
thou art smitten on thy right cheek, turn thy left cheek.” And a Hindu 
saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West. The 
following five points quoted by Dr. Grierson brings out this fact. most 


clearly :— 
(1) A saint teaches that initiation means “born again.” The person who is taught 


nderstands him and takes the words literally. 
(2) Another saint, when smitten on one cheek, turns the other. 
(8) Another looks after a woman to lust after her,considers that his eye offends him, 


misu 


and blinds himself. 
(4) Another considers that bis ri 


from him. A 
(5) The incarnate God is referred to as having on one occasion washed the feet of 


His servants. This is specially interesting, for the Mahabharat legend is that He washed 
the feet of Brahmanas. The author distorts the old legend by changing Brahmanas to 


saints or disciples. 
I have set for 


ght hand offends him, so he cuts it off and casts it 


th above the views of Dr. Grierson and Mr. Kennedy 


in some detail, 





but the arguments adduced by these learned persons 
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have been dealt with by the translator of the Bhaktiratnávali in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was as old 
as the worship of the Vasudeva in India. Bhakti, no doubt, is an indi- 
genous growth of India, and has been placed above all doubts by the 
discovery of the inscription on the flagstaff of Garuda dedicated to Vasu- 
deva, which bears the date of the second century before Christ. But 
it fairly may be urged, on behalf of the opposite view, that the worship 
of the Child-God is Something new in Hinduism, and requires to be 
explained. It is this Infant, that is considered as the fullest Avatára : 
and unless Passages are produced from the ancient Indian literature to 
show the worship of the child Krisna, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January 1908, page 169, has tried to meet the 


argument of Mr. Kennedy but the rejoinder of Mr. Kennedy in the April 
issue of the Journal is worth perusing. 


The child worship or the worship of God as Gopála, is not universal 
throughout India, and ig confined to certain parts of it only, and there is — 


Nor is this without analogy in modern Hinduism. No one can - 
doubt for a moment that the word Narayana is & very ancient term 
for God in Sanskrit literature and the worship of Narayana is certainly 
anterior to the coming of Islam in India. But I doubt whether there.is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Narayana and the Katha or legend related regarding Him are not influenc- 
ed by Mahomedanism - and that the whole of the Satya Náráyana's worship 
is not taken or adapted from Islam. Similarly, the word “Brahman ” is 


A » is taken from the Christian liturgy with appropriate modifica- 
Š tons. No wonder, therefore, that the ancient Aryan worship of Vasudeva 
x Was modified into the modern Gopála worship by contact with the early 


Christians. 





misunderstood on this point. I do not 
Stablished conclusively that Gopála worship has 
» but I maintain that the reasons in favour 
an those against it. This conclusion does 
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not toucn the larger issue as to the origin of Bhakti—for bhakti or loving 
devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much natural to man as jñâna or karma. They are God ‘given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopála worship may well have been taken from some outside source. In 
fact, the statues of Yasoda holding Krisna in her lap resemble so very 
much with the Madonna holding the Infant Jesus that one Is struck with 
the strange coincidence. It is the glory of Hinduism that it has assimilat- 
ed the religions of various people and made them its own ; and it need not 
be a matter for wonder if Hinduism has been influenced by the Avatara - 
of Bethlehem. 


S. C. B. 
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The teachings given by Chaitanya have been summarised in the 
small pamphlet called Prameya Ratnávali by Baladeva Vidyábhúsana. 
This school admits five principles or tattvas, namely, (1) vara or God, 
(2) Jiva or Soul, (3) Prakriti or Matter, (4) Kála or Time, and (5) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper 
proofs. They are :— 

(1) God is the highest substance. 

(2) He is known through all the Revelations. 

(3) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 


We give a translation of this short treatise here, hoping that it will 
give a better idea of the doctrines of this school than any summary. 


PRAMEYA RATNAVALÍ BY BALDEVA VIDYABHUSANA. 
INTRODUCTORY. 


Sri Baladeva Vidy4bhúsana, after composing his commentary on Brahma Sútras, 
under the direct inspiration of the lord Govinda, styled it Govinda Bhásya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the + 


following verse or auspiciousness :— 
PARA. I. 


sak SRA Matar: E AGA: | 
UU ALA PEE EG IE GI AeA Il 


1. Let Sri Govinda, the Lord of Gopis, the Protector of the universe, the Giver of 
joy to His devotees, be ever victorious. Through his grace I shall describe briefly the 


various categories or Prameyas.—l. 
Note.—This verse has a double meaning, Govinda, Gopinátha, and Madanagopéla are 


three deities whose temples are famous in Brindávana. The next verse also is a prayer ` 
to the same effect. 


A n A ' 
3 e IEW dae 
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K n A A ÓN 


PARA. II. 
. e has e 
sparrai as Zura | aaa Rra arfe I 
A : ° 
Raraga Aaa | aca afer Frernreri cB: | 9 I 

2. Letour hearts be ever inclired towards that (Triune) Lord, whose essentia] form 
is intelligence (Chaitanya), eternal bliss (Nityánanda), and peerlessness (Advaita). He is 
satisfied with the Jivas, if they show the slightest semblance of love towards Him. He 
is the Lord and Establisher of J ustice, and the mere utterance of His name saves all souls 
in this universe.—2. 

Note.—This verse also has a double meaning. It recites the three great Avatáras of 
the Kali age, who were contemporaries, namely, Chaitanya, the Avatára of Krisna, 
Nityananda, the incarnation of Sankarsana, and Advaita, the Avatára of Siva. In 
the next verse the author salutes the original founder of this sect, namely, Ananda- 
tirtha, better known as Madhvacharya. 


PARA. ITI. 


MARA ganran aa | 
e ~e © ~ 
deaadada ae war: aña TAT H 1 
8. Let that ascetic be ever victorious, whose name is Anandatirtha, who is the abode 


of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.—3. 


Note.—In the next verse tho author shows the necessity of remembering the succes- 
sion of teachers through whom the particular doctrine comes into the world. 


4. The free-from-all-faults should constantly meditate on the faultless succession of 


teachers, because by such meditation ig obtained the one-pointedness of devotion, and 
there arises the grace of the. Lord Hari on the man.—4, 


Note.—About this are the following verses of Padma Purana. 
PARA. V. 


As is said in the Padma Pura na :— 


5. The Mantras which ar 


x 
| 
| 
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— 


are Vaisnavas, sanctifying the earth, and will arise from the 
Supreme Person in Utkala, in the Kali age.—5. 


Note.- -These were the four founders of the four schools of Vaisnavism. The Visnu 
mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have a 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Visnu 
mantra, not belonging to any Sampradaya cannot produce any effect, though recited fora 
long time. The next verse names the four human representatives, through whom the 
abovementioned four divinities established their sects, 


Tags at: AÈ ward aga: | 
Mega wat feared aa: aa: u € N 


6. Sri inspired (made her own) Rámánuja, the four- 
faced Brahma inspired Madhvacharya, Rudra inspired Visnu 
Swami, and the four Kumáras, Sanaka and the rest, inspired 


Nimbáditya.—6. 
PARA. VIL 


TH VSIA AN | 


The author next mentions the line of his own Gurus in the following verses :— 


acuta q+ Peat ma u 9 uefa n 
7. The first Guru is Lord Sri Krisna, whose disciple 


was Brahm4, whose disciple was the divine sago Nârada, 
and whose disciple was Bâdarâyaņa, whose disciple was 
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Madhva, whose disciple was Padmanábha, whose disciple was 
Nrihari, whose disciple was Madhava, whose disciple was 
Aksobhya, whose disciple was Jayatirtha, whose disciple was 
Jñánasindhu, whose disciple was Dayánidhi, whose disciple 
was Vidyanidhi, whose disciple was Rajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whose 
disciple was Brahmanya, whose disciple was Vydsatirtha. 
We pray to these all in succession. The disciple of 
Vyasatirtha was Laksmipati, whose disciple was Mádha- 
vendra, who had three disciples; namely, Ísvaráchárya, 
Advaitacharya and Nityánanda, all these are world-teachers. | 
We bow to all these. We bow also, with adoration, to | 
Lord Chaitanya, the refulgent, who was the disciple of 
Isvaracharya, and who saved the world, by showering on it 

the love of Lord Krisna.—7. 


Note.—Though there is a great gap of thousands of years between Bádaráyana and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that | 
once Madhváchárya and Sañkaráchárya were disputing as to the truth of the various | 
doctrines, surrounded by thousands of learned men, at the Manikarniká Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven Vyása himself 


as blue as the sky, proclaiming that Madhya's exposition was in accordance with his | 
doctrine and not that of Sankara. | 


Chaitanya is thus the disciple of Isvarichárya who was the disciple of Mádhavendra. 
This leaves no doubt that the Chaitanya Sampradáya of Bengal is a lineal descendant of 
the famous school of Madhya. 


PARA. VIII. 


wat ha 

Ta STE ir fred 
aa waa shar z : sa Ì 

sss QUIERO AIL 1 
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real and so also are real the differences that exist there- 
in; that the Jivas are all servants of the Lord and are real, 
and so also are real the differences that exist between them. 
That salvation (Moksa) consists in obtaining the feet of 
Visnu ; that the cause of getting this release is worshipping 
Him with purity of heart, without desiring fruit, and that 
the proofs are three—perception, inference and sacred testi- 

mony. Thus teaches Hari, Lord Krişna Chaitanya.—8. 


Note.—The above verse recites the well-known nine categories or truths of this sect. 
They may be thus shown :— 

(1) God is the highest substance. 

(2) He is known through the Revelations. 

(8) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God, 

(9) Proofs are three, perception, inference and authority. 


First PRAMEYA. 
PARA. IX. 
The Supremacy of Vignu. 
ae ARS: TARA | JARAMA | 


Thus in the Gopála Parva Tápani Upanigad we have the following as to the 
Supremacy of Visnu :— 


TAT HY qq NRTA saraq á Wa a 


SEO 

Therefore, Krişna is indeed the highest God ; let one 
meditate upon Him, let one recite His name constantly, let 
one serve Him constantly and adore Him always. 


Rabal q :— . 
Similarly, in the Svetagvatara Up. (I. 11) we have the following :— 


IR EL 
N gf 
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When. that God is known, all fetters fall off, sufferings 
are destroyed and births and deaths cease. From meditat- 
ing on Him there arises, on the dissolution of the (linga) 
body, the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 


Note.—The third state arises when the Moon-world and the Brahmá-world are 
transcended, and the man becomes free from his subtle body and reaches the world of 
Vignu. 


In the next verse of the same Upanisad it is said :— 
6 ° ° ° % 
qasaq Parada ara:qt fa fe ARA 
stat aN 


This which rests eternally within the self should be 
known and beyond this not anything has to be known. 


WAY A | 


So also in the Gít4 (VIL 7) we have the following :— 
AT: RARE TART | 
(aR ead Aa za ) ZN 


There is naught whatsoever higher than I, O Dha- 


nañjaya. All this is threaded on Me, as rows of pearls on a 
string.—9. 


PARA. X. 
Weng Aaa masaraq | 
PIMA =+ ser; aaa Aa: I vo lI 
10. Since He is the primordial cause, since He is the 
abode of all attributes like all-pervadingness, intelligence 
bliss, and the rest ; and since He possesses eternally energies 
like Laksmi and the rest, therefore Krisna is considered the 
Highest God.—10. ta 
PARA, XI. 


sb sita, IAE Radar | 
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On this subject of His being the Universal cause, the Svetdsvataras (V. 4-5) say :— 


(e aaa Rela AAA HAN a 
ag ) da weg aunt AREA: 
GR: Ú 92 Ú Qs ead EA RAR: qreaiar aata 
Rumaa: (aaa guía a 
ARCA) ú w n 
As the car of the sun shines, lighting up all quarters 
above, below, and across, thus does that God, who is one 
(Highest of all) and hence adorable, rule over all that has 
the nature of being the cause (of the world, such as Pra- 
dhána, Mahat and the rest). 

He being one, rules over all and everything so that 
the universal germ (Prakriti) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures that can be 
ripened, and determines all qualities. 


fanal, qu EIA | 


As regards His all-pervadingness, intelligence and bliss, in the Katha Up. (II. 21) we 
have the following :— 


UU TRATARA | 
Heed Rara qa a + staf zan 
(The wise who knows the Self, as bodiless within the 


the bodies, as unchanging among unchanging things), as 


great and OMNIPRESENT, does never grieve. 

Note.—The above verse however mentions the omnipresence of God, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 





Bat Gana TIT ase: N 
By the word Arman is understood the intelligence and 
blissfulness of God, because the wise say that Atman is 
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| derived from Ata, ‘to obtain ;’ and it means He who is obtain- 
l ed by the Muktas (and it is well-known that the Muktas 
| reach bliss and intelligence). 
Note.—There is an express text also declaring God to be intelligence and bliss. 
oo ESSE CON 
f In the Bri. Ar. Up. (ILI. 9. 28) the Vajasaneyins read the following :— 
RRA sat aaa: aaa Rama ate 
EA 
‘Brahman, who is knowledge and bliss, He is the prin- 
cipal, both to him who gives gifts, and also to him who stands 
firm, and knows.’ 


MISMA = | 


So also in the Gopála Parva Tápani Up. we find God described as intelligence and 
bliss in express terms :— 


a tae aa | shh 


That one Govinda whose form is existence, know- 
ledge and bliss. 


Nóte.—But how can then a being, 


who is pure intelligence and¡bliss, have a form ? 
This question is answered in the next ve 


rse. 
PARA. XII. 


wel startet Maga UTA | 
ERISESRSALE HATE AIN TE qa | 
aa a ñirqa i 


12. The Lord, though intelligence and bliss, must be 
supposed to have a form also ; just as music has a form 


E perceptible only to the trained ears of a musician. More- 
s over the word ‘ghana,’ as Vijfanaghana, Anandaghana, is 


applied to the Lord, which also shows that He has a body. 


But there is this difference between Him and other em- 


bodied beings, that in His case, His very body is spirit, and 


there is no distinction of the body and the embodied with 
regard to Him. 


Í 
4 
$ 
4 
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Note.—In the case of the Lord, intelligence is not only the attribute of the Lord but 
it constitutes His very body and hence He is called Vijnanaghana, intelligence solidified, 
intelligence incarnate, Anandaghana, bliss solidified. But how Can an entity which 
has a body be all-pervading? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya Ratnivali, the quotation is said to be from the Mundaka 
Upanisad. It is, however a mistake, the passage occurs in the'Svetásvatara Upanisad. 


PARA. XIII. 


gala Rua gat que? | 


In the Svetásvatara (III. 9) we have the following statement showing that ¡the 
all-pervadingness is an attribute of the form of God. 


qa a cea RA rana qu gala a n 
That one exists in heaven and stands there upright 


as a tree; by that Person all this is pervaded. 


Note.—That one Lord Hari exists in heaven, bowed to by all but bending to none, 
like a straight tree that knows no bowing. Here the word “person” coupled in with the 
expression “dwelling in heaven” shows that the Lord has a form. The next sentence 
“by this all is pervaded” shows that the Lord, though having a form is still all-per- 
vading. 


Jas fafaqsrsqrdrerreqrar Array Ay: | 
GIT AMT ATAR < AST: N 


Though dwelling in heaven, the expression “ He per- 
vades all” shows that the Lord is both all-pervading, as well 
as having a form, simultaneously. Because of this it is 
possible for Him to appear simultaneously to all, who 
meditate on Him, in whatever region of the universe they 


may be, and who all see Him in one and the same form. 


Note.—The next quotation from the Bhigavata Purána also indicates that the very 
embodied form of Sri Krişna is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 


PARA. XIV. 
MIA A | 


In the tenth Skandha of the Bhagavata Purána we have the following :— 


+T trad aa + A att A | 
gai afamada at ma T: ll 
a ATRAE ARAFAT | 
MAREA aA AIT MA ATAN 
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“ He who has neither inside nor outside, neither front 
nor back, but who is simultaneously both inside and out- 
side of the world, in its front and in its back, yea who is 
the world itself; Him considering as her son, as a mortal 
child, Him the unchangeable and Immutable, the cowherd- 


ess (Yasodá) bound by a cord, as if He was an ordinary 
infant.” | 


TAG = ll 


In the Gita also (1X, verses 4 & 5) we have the following :— 


WA Aas < ASTM | 
ARM Taya + UE aa: I 
+T q AIM Bath TI À AAA | 
YAA A YAM AAA aA: ll 


By Me all this world is pervaded in My unmanifested 
aspect, all beings have root in Me, I am not rooted in them. 

Nor have beings their root in Me, behold, My sove- 
reign Yoga. The support of beings, yet not rooted in 
beings, My Self their efficient cause. 


The word Yoga in the above verse means the energy (Sakti) of the Lord, as is 
explained in the following :— 


AAA WCE ARA MAA | 
fama ar añ aaa aa N 


There is an infinite energy (Sakti) in the Lord, to 
which the term Yoga is applied and in the opinion of the x 
knowers of truth, “Yoga” means here this power of the x 
Lord which reconciles all contradictions, and makes im- 
possibles possible. 

Note.—“ With My subjective fo 
this universe; all beings “have root in Me,” 


rooted in them,” because they do not support 
the water is supported in a jar; but the 


Í 
| 
I 
I 
Í 
| 
| 
! 
| 


tm dwelling in the inmost recesses of all, I pervade 


because I support them all. “I am not 
me. Nor dol support these beings, 88 


: Y are supported by Me, as the moon in the sky, 
by the mere force of My will. And hence I say nor have these beings root in Me.” 


This is possible through my sovereign Yoga, through My limitless en ergy or Sakti.” 


The word Yoga here is derived from Y 
MER j ujyate d t 
SS by which one can perform the most impossible lata ee cos Kicyesnanona Tha 
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PARA. XV. 


Note.—In para, 10 it was said that Sri Krisna is the highest, because He possesses 
intelligence, bliss and the rest. The author now explains what is meant by the phrase 
“ and the rest” (Adi) in Anandatvadi. It includes Omniscience, Blissfalness, Masterfuinesa, 
Friendliness, Teachership, Saviourhood, and Beauty. 


AMAT VARA | TA Fees l 


By the phrase “and the rest” is meant omiscience, as we find in the Mundaka 
Upanisad (I. 1. 9) :— 


q: Gam: AAA 


He who is all-knowing and all-acquiring. 
The phrase “and the rest” also means the blissfulness as we find in the Tait. Up. 


(II. 4. 1), 
mace a, False | 


It also includes blissfulness, as in the Taittiriya Upanisad :— 


an aa Rar + Fae gaara N sh f 


Knowing the bliss of Brahman, he is never afraid. 


Mga ÁREA <t, RAMAL NAN l! 


It also includes masterhood, friendliness, teachership and saviourhood, as we find 
in the Svetasvatara texts (ILI. 17, IV. 18 and VI. 16). 


wae Ty A Ut FET u she l 
The Master of all, the Ruler of all, the refuge (of all), 
and the friend (of all).—(Svet. III. 17). | 


Ta A ATA TAA gat u ste N 


(Thus worshipped by the Jivas) there flows forth from ` 


Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, but which is beclouded so long as the 
Jivas do not turn their face towards the Lord.)—(Svet. IV. 


18). 
SS ES ARG: ú sta TN 
He is the cause of the .bondage, the existence and 
the liberation of the world. 


agas uan | 


This phrase “and the rest” includes also sweetness and beautifalness, as we find 


in the Gopála Up. :— 


f i und Fare | 
feast qas n s À 
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| (“ Meditate on) the Lord as having eyes like full- 
blown white lotus, a body of the (blue) colour of clouds, 
garments of lightning, with two arms, and adorned with the 
symbol of silence, and having a garland round his neck, 


which is made up of all the spheres of the heavenly orbs.” 
— (Gopála Parva Tápani, p. 185 of the Anandásrama series). 
PARA. XVI. 


Note.—In the preceding sections it has been said that the Lord has tho attributes of 
| all-pervadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
f teachership, saviourhood and beautifulness. Now arises the question, Are these attributes 
| of the Lord Hari separate from him or not ? They cannot be separate from him for the 
Sruti says (Katha Up. LV. 14) “ He who sees the quality of the Lord as separate from the 
Lord runs down quickly to darkness.” Nor can they be non-separate from the Lord, because 


the Lord is said to be Nirguna or without attribute. This point is raised and answered in 
the following verse :— 


a fiat uten ara Agar fa: | 
JAR Ala: Aeaerectartedt REE U 


The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owing toa 
peculiar condition (Visesa) there is an appearance of differ- 
ence. Just as Time, taough one, is spoken of as having many 


parts, and even the wise use phrases like “the Time always 
exists.” 


- — —— e < — 


n : Note.—The discussion on this point in the Vedánta SQtra (11I. 2. 31) makes this 
: clear. 


3 à The two (the Lord and His attributes) are spoken of separately—though they are 
s ; CY one—just as the water and its waves are spoken of separately as two, though 
ç it is all one water. The difference arises from this Visega, Therefore the Lord who is 
So ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
A pss. these qualities of the Lord are eternal, and consequently that body of the Lord is also 
UN $ x 


eternal. Though there is no distinction (Visesa strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visesa) distinction 18 
recognised and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed) :— The being exists," “the time always 


exists,” “the space is everywhere,” All th 
3 i ese but 
they are of constant use and ara ae sentences are logical tautologies, 


conventions. Nor can it be said that such a usage 
is erroneous ae is based upon delusion. Bor the phrase “the Beness exists'' conveys 
E LIN formation as the sentence “the jar exists.” For there is no subsequent 
experience which sublates this knowledge. 


Nor is the sentence “the Be-ness existe," 





A aa a es, ete — 


oe 
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is 3 superimposition or a figurative speech like “Devadatta is a lion.’ For we can never 

say of Be-ness that it does not exist, as we can say of “ Devadatta” that he is not a lion. 

Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “the Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Visesas The 
existence of such Visesa is suggested by the illustration of the water following duwn 
a hill. The man who makes a distinction between the Lord and Hig attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because fhere are many qualities. 

The category called Visesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 

Nor is it open to the objection of regressus in in finitum that a Visesa must have a Visesa 
of its own, and so ou. For we have said above, that the Visesa here though not separable 
from the substance (i.e., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 


PARA. XVII. 


CAG AMARA | 


w | 
a 
HATA ARTA aa: 
Ia A UAT U Fee tt 
Thus it is said in the N£rada Pañeharátra :— 


“ The Lord is an entity having perfect and faultless 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He 
too has a body, hands, face, stomach, &c., but all of pure 
bliss (not of matter). The Atman is:everywhere and always 
devoid of internal differences also.” 


ane ES | 
fas ar sara eat: AAA L 
TA Aaa Aral RR l 


14 PRAMEYA RATNAVAL]Í. 





Now is shown the eternal union of the Lord with Laksmi (See verse 10). In Vignu 
Purana (I. 8. 15) it is thus said :— 


“That mother of the world Sri is the eternal energy 
of Visnu and is indissolubly united with the Lord. As 
Visnu is all-pervading, so is she also, O ! best of the twice-born. 


feat: Y: ARCA AAA a 
Sq oft cafes ore fra cadens i 


There are three energies (Sakti) of Visnu, among them 
that which is praised as the highest is verily Sri, and she 
is not different from the Lord. Thus taught the Great 
Teacher Mahaprabhu (Chaitanya) to his disciples. 


Note.—According to one view Laksmi isa Nitya Mukta Jiva ora soul belonging to 
the class of the eternally free. In that view, she cannot be said to be identical with 
Vignu. But according to the teaching of Lord Gauranga, Sri is identical with Vignu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Visnu Purana. As regards the statement that Laksmi is separate from Visnu, that 
applies to the case of certain eternally free Jivas, overshadowed by the spirit of Laksmi, 
and thus those Jivas are called also Laksmi. But it is a secondary use of the word 


Lakgmi. Primarily she is the highest aspect of the Lord Visnu himself, the great mother 
of the world, and not any Jiva. 


But what is the authority that Vignu has three energies? The next verse answers 
that :— 


| 
| 
| 


As regards Visnu possessing three Saktis or energies we have the following state- 
ment in the Svetásvatara Up. (VI. 8) :— 


y His high power is revealed as manifold and innate, 


a the power of intelligence (J fiana-Sakti); the power of strength 
= (Bala-Sakti) and the power of action (Kriya Sakti), 


dE _ Note.—Jñána-Sakti is called also Samvit, 
PA also Sandhinf, that which brings about union 

ras Hiadini or the delight-giving Power. All theg 
Lord, as the power of burning is innate in fire. 


Dl gta ay 


| He is the Lord of matter (Pradhána) 
Ksetrajfia) and He is the ruler of all gunas 


Note.—In the Vignu Purina it is mentioned th 
r at the ni hest en 
called Pará-Sakti is not subordinate to time but transcends tb And heel Caer 


or Consciousness. The Bala-Sakti is called 
of atoms. The Kriyá-Sakti is called also 
© powers are Svabhaviki or innate in the 


and of spirits, 
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separate from the highest energy, is yet said to be the Lord of Laksmi, in a metaphorical 
sense only, as will be shown in the subsequent verses. 


afraid ater aon’ ght 


In the Visnu Purana it is thus mentioned :— 


The Visnu-Sakti is called Pará, the Apará Sakti is 
| called Ksetrajiia, and the third Sakti is that which is called 


| Avidyá and Karma, the energy found in matter. 
Í Note.—In other words, the divine energy of the Lord is called Pará-Sakti, the energy 





found in the Jivas or soul energy is Apará-Sakti, and the energy found in matter is called - 


Avidy4-Sakti, 
In the same Visnu Purána (I. 9. 44) is to be found the authority that Sri is the 
Pará-Sakti not separate from Visnu :— 


RARETAT ARA WAC | 
Ta UA Yea TR A at ste: l 


Whose highest energy called the Pará-Sakti is not 
within the scope of minutes and hours or any other division 
Of time. May that pure Hari be propitious to us. 


AA TAN q: q: YAA | 

qag a Y Aau q: ARRE N 

He who is called Paramesa (the Lord of the highest 
Lakşmî, Para, highest, Mâ, meaning Laksmi, and Isa, the 
Lord) who though pure and non-separate from this Paramâ 
or highest energy, but is yet called figuratively the Lord of 
Paramâ. May that Vişnu, who is the Self of all embodied 


beings, be propitious to us. 
Note.—This Paramá or Pará-Sakti is threefold, as is to be found in that very Visnu 
Purana (I. 12, 69.) :— 


Pf a afaa aaa AAA | 
wansi a 


In Thee, refuge of all, exists this one power which is 
threefold, namely, Hladint (bliss-giving), Sandhinf (existence- 
giving), or all pervading and all-combining ; and Samvit (or 


wq 
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consciousness). In Thee, devoid of all Gunas, the energies 
of matter do not exist such as the energy called Sattva 


causing pleasure, the energy of Rajas causing pain or the 
combined threefold Gunas called Maya. 


wae SUA ARA | 
Mea ERE A = ` S 1 


Visnu is one indeed; and indeed one is also Laksmi, 
his eternal consort ; they become many because they assume 
various forms through their essential power. 

ara q Arg, gar MEAR | 


The Lord Visnu though a unity in reality, also becomes manifold, as we find in the 
Gopála Upanisad :— 


RS ES RSA aa agar at Praia | 
q Roei agarra aaa ga mead watara N 

There is one ruler, all-pervading, the Lord Krisna, 
the adored of all and though one, shines forth as many, the 
wise who worship Him as seated in the throne of the heart, 
enjoy eternal happiness, but not so the others. 


Note.—The various forms of Visnu are the Avatáras like the fish, the tortoise, eto. 
As Visnu though one has many forms, similarly, Laksmi thougk one has many forms, as we 
find in the following verse of the Sveta Up. VL8:— 


YY GATE AUT | 
MUA Uinta saa gar | 


a A ç . n. . ° 
His Para-Sakti is described as manifold. 
Note.—Laksmi, the Pará-£akti of Vignu, appears as Janaki, Rukmini, eto. 


Note bough every Avatára, whether that of Visnu or of Lak smi, is ever full and 
has the whole of Vignu or Laksmj in it, yet some Avatira ig called complete and others 
partial, owing to the manifestation through it of all the attributes or only some attribute: 


qh: aa aerate cent fz | | 


cu | 
am r<: a afd zar ara | 4 
Though every Avatára is full without any distinction 
or difference, yet the distinction between one Avatára and 





pi 
3 
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the other, is made on account of partial or full manifestation 
of ¿he powers. 


As regards the fullness of all the Avatáras of Visnu, we have the following text of 
the Bri. Ar. Up.:— 


x Q ° =N 
36 qaqa: quae quqiy ú que quar 
= c EN rN 

ava guiara U gta l 

That (the root of all Avatáras) is full, this (the visible 
Avatára) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 


Aalates ll 


In the Mahávaráha Purana it is said :— 
> ` 
aa frat: MAA FET FAS RATAA: | 
amara da safest: mfsta l 
ARMAR MARA GAA: | 
ad aa: quí: ARA N gR 
The bodies of the Supreme Self assumed as Avatáras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of Prakritic matter. 


They are all forms of supreme bliss and intelligence, and 


full of perfect attributes and free from all defects. 
Note.—For a fuller description, see page 387 of the Vedánta Sútbras. As every Avatára 
of Visnu is Púrna, so also every Avatára of Laksmi. 
aa Bra: ar aa RUTA N x 
As regards the Avatára of Laksmi we find it thus described in the Visnu Purana 


1.9. 140 and 141) :— 
SE E PARA XXII. 


Now as regards Srí. She (also takes avatáras corresponding to those of Visnu), as 
in the Visnu Purána (I. 9. 140—145). 


ot aor rara IRA TATA: | 
=a FRAT TM MA TT TET ü + N 





E _ Supreme person, but the Lord 
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WAS da, eat UREA 

Seay MAR, Aaa AURA n a n 

A ARA, ANA qt ara | 
Rara 9, FAAATA e n gf n 
ag aca RARA RATA U 


As this Lord of the world, the God of all gods, the 
punisher of all sinners, takes an avatára, so also does Sri, 
His helpmate, take an avatára corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kamala; when He assumed the Bhargava avatara 
(Parsuráma) she took the form of Dharani; when he 
became Rághava (Ramachandra) she became Sitá: when 
He appeared as Krisna, she appeared as Rukmini. Similarly 
in other avatáras also, she is always the helpmate of Visnu. 
When he assumes a Deva form, she takes the form of a 
Devi; when he appears as a man, she appears as a woman; 
verily she changes her body corresponding to the change 
assumed by the body of Visnu. 

Thus, in the opinion of the wise, all avatáras are 
essentially non-different and every one of them is perfect 


and full. 





PARA XXIII. 
l 


(Still there isa distinction: between these avatáras when viewed from outside). 

er aft RAE gear arta | 

As regards this apparent difference 
Bhágavata Purana :— 


Gd SİTEN: YA: EUG aT ea u sta l 
These avatáras are the partial manifestations of the 
Sri Krisna is the Bhagavan 


A eft: frau st an 


ame the eighth child of Devakt. 


in the avatáras of Visnu, we have in the 


Himself. 


Hari himself bec 
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PARA XXIV, 


wa aaan gardiana | 
AP AICS” a, “R qw 
¡(RU UA =<” aña aa 

“SEAT BI waftentizer ake: y rÑ l! 


As regards the avatira of Laksmi, we have it-stated in the Atharva Upanisad that 
there is difference in her ayatáras aiso. Beginning with “in the region of Mathurá 
called Gokula,” etc., the text goes on to say “the two sides of Visnu are Chandrévali 


and Rádhiká'” and then it mentions the lower avatáras, by saying “ Laksmi, Darga and 
the rest are her partial avatáras.” 


` 
aeq T| 
Similarly in the Gautamiya Tantra we have :— 


att GUA steer UA AA | 
ara aina: Gea qar n gf n 


Radhika is said to be the highest deity, the Goddess 
full of Krisna; all Laksmis are her avataras, she is their 
source, she is full of all prosperity and every beauty; and 
is the enchanter of all. 

PARA XXV. 
The abode of Visnu is also cternal. 
21 Peay, MATATA. | 


The word “ádi”'in the phrase Nitya-Laksmi-ádi matvát shows that the abode of 
Visnu is also eternal. Thus in the Chh. Up. (VII. 24. 1) :— 


RS EE Atel u she a 
gut Y 
Rar ge de denara Aa: ú gR N 


In whom does He abide? In His own glory. 
So also in the Mundáka Up. (II. 2. 7) it is stated :— 


“In the divine city, in the great void, abides this 
Self.” 


Ry Y 
So also in the Rig Veda (I. 154. 6) we have the following :— 


UÑA TRAMO ANA: | 
ATACAMA IU: WH TATA ANN 


Ta, them; Vam, for the sake of you two, namely, Radhika and Krisna. 
Vâstûni, houses; Gamadhyai, to reach the goal; for the going of you Iwo; 
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8 ea TA 


Ugmasi, we desire ; Yatra, where ; Gavah, cows ; Bhûri gringah, long-horned ; 
Ayasah, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily; Tat, that; Urugáyasya, widely praised. Vrisnah, of the bull, of Visnu, 
the showerer of every desire; P2ramam, sublimest ; padam, abode ; Avabhati, 
shines ; bhūri, much. 

Fain would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Visnu's 
sublimest mansion. 


We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and where 
brightly shines the Supreme Abode of that widely praised 
Showerer (of all prosperity). 

PARA XXVI. 
at trams A | 
So also in the Gopála Upanisad, it is thus written :— 

aait aa ara TITAS UW Sta u 

Among these seven cities, Mathura, the City of 
Gopála, is verily Brahman, as if made visible. 

Rad An < | 
So also in the Jitanta Stotra it is written :— 
DO, SS . 0 . 

ath AHUSATATA RANER | 

aaa TWAAaastay U 

Rate: GAIT ad: NARAR: | 

AMMA ARMA: WHA N 

IRA TRATE; GAITA | 

HANFA AAAA Ú gta N 

The region called Vaikuntha, adorned with the 
divine six attributes, but devoid of the three attributes of 
matter, is not ta be reached by the ungodly. It is full of 
| those persons, who are devoted to the five duties (Abhiga- 
mana, Upadana, Ijyá, Adhyayana and Samadhi): who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city. and many an 
AUSPICIOUS forest, garden, well, tank, trees and the rest. 
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Devas constantly worship this non-prákritie city (which is 


Brahman itself), and which is retulgent with the light of 
myriads of suns. 


TATA | 
So also in the Brahma S «mbitá. 
° ° Ne ° 

ARATA HAA MARE Had TH | 

TIRAR TIA AA ARITA Nl Shr l 

The great abode of Lord, called Gokula, is a thousand- 
petalled lotus; in the middle of these petals is the abode 
of the Lord, and which is manifested by His aspect called 
Ananta (Sañkarsana). 

PARA XXVII. 


Note, —How is it that the abode of Hari, which is beyond the sphere of Prakriti, 
is identified here with Mathura, an earthly city. How can this Mathura be the undecaying 
city of the Lord? This doubt is answered in the next two verses, 


° >N =s 

ME BAH AAA AEA: | 

AMAR cata Ad Samara: ti 

Mara AñO ALATA TAT | 

aea ACSA qrmaar PAA N RON 

The Supreme Lord brings down on this earth His 
divine city, which is His own Self, and then He manifests 
Himself in that city ; and this is the meaning of the phrase 
“ Mathura is Brahman itself.” | } 

As the ignorant imagine the Lord Govinda, whois pure 
existence, intelligence and bliss, to be a man and to have 
assumed really the form of a human child : similarly, Ma- 
thurá, the abode of the Lord, is considered by the ignorant 
to be an earthly city, while it is really the abode of the Lord. 

PARA XXVIII. 


agi aaa aA l ge N 
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He who is the past, the present and the future (and 
whose work or Lila is eternal). 


| Wal at MAA AAC AA SAT ARTA 
u zf aN 


The one God, immersed in eternal sport, pervading all 
His Bhaktas, remains in their hearts as their very-self. 


efor | 
TH + = A Rad at ate aaa: | 
aa dl qa A Arata ASA Uu & u 


So also in the Smritis (Gita IV. 9) :— 

“He who thus knoweth My divine birth and action, in 

its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, O Arjuna.” 


PARA XXIX. 


Note.—Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, hut how do you support this theory by reason? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts, and the point of time 
when it comes to an end. How can any action then be called eternal ? Anything which has 


a beginning and an end is temporary. The answer to this objection is given in the next 
verse. 


CUA MAASAI HAN AT | 


¡AR TARA dañar: tt 


Since the forms of the Lord are infinite, since the com- 
panions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 

a Lord must be eternal, because it is not different from these. 
| This is the opinion of those who know the truth. 


Note.—Since'the Lord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms. Since all the avatáras of the Lord are identical and non-different, the drama 
enacted by one avatára is repeated by all the other , and in the infinite succession of avata- 
ras the act must be also infinite. Some vague conception of the eternal activity of the 
Lord, and the existence through eternity of every act of the Lord, done in any incarnation, 

such as playing with the cowherds of Mathura, or preaching to the fishermen of Gallilee 
must also be eternal, can be understood from the behaviour of light rays. Any picture in 
light is theoretically eternal, The rays of light carry the picture for ever and ever, to the 
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infinite depths of Space. Thus the picture of Delhi Co 
in the rays of light, which are Carrying that pictu 
calculation will tell one at what 


ronation Darbar exists even to-day 
particular point of s 
day. 


re in space. A little mathematical 
Pace, that picture will be found to- 


Ct TRC, ERRATA Twi THT H 
Here ends the first proposition, namely, that the Lord is the most high and supreme. 


j 
| 
Í 
| 
| 
| 
! 
| 





PROPOSITION SECOND. 
TMNT AIR UREA 


Now as to the Lord’s being the subject-matter taught in Scripture, we have the 
following in the Gopála Upanigad :— 


MSN aaa ú stat N 


He who is sung in all the Vedas is verily Lord Krisna. 


RSR T Il 


So also in the Katha Upanisad (II. 15) :— 
UE N 
(Cabral sara aba aa qaq daa seat 
Add) sta U 


“Whose form and essential nature all the Vedas de- 
clare, and in order to attain Whom they prescribe austerities 
(desiring to know Whom the great ones perform Brahma- 
charya, that Symbol I will briefly tell thee, it is Om). 

PARA. 11. 
of ahaa | 
- So also in Hari Vansa :— | | 
aq amad A UU ARA AAT | 
A ar EA 


In the Vedas, in the Rámáyana and so also in the 
Puránas and Mahabharata as well, is sung verily every- 
where Lord Hari, in tHe beginning, in the middle and in the 
end 


aang TERTATA Sar aaa ares ae | 
IA: Rast AE Bat MT: ET U 


š Directly or indirectly, all the Vedas sing the praise of the Lord 
Madhava ; the Upanisad portions of the Vedas sing His praise directly 
the other portions of the Vedas sing it indirectly 3 





PRAMEYA RAPNAVALIL o 





PARA II 


Note. — But, says an objector, how can God be known through words? Doesnotthe ` 


Tait. Up. (IL 4.1) say “ Yato váchonivartante apprapya manasá saha, from whom all 
speech, with the mind turns away unable to reach Him.” How can then God be known 
through words? This doubt is answered in.the next verse 


ata mamada ag aay Rata | 
speda Tet + wae” stat AA aa atta: U 
AAN J AER say: ala H ata: N 


Those passages of the Vedas, where we find that God is 
sometime described as inexpressible by words, are to be ex- 
plained as inexpressible in His entirety. God cannot be 
fully expressed by words. Such must be the meaning of 
those passages ; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe Brahman. 
This is my opinion. Why should men try to study Vedas, 
if God were totally inexpressible by words ? 

PARA IV. 


WSs IIRRAAA MARINARA: | 
The wise say Brahman is inexpressible, because it has 
not the attributes of species (quality, action, and name) and 
consequently it does not come within the scope of objects 


which words can express. 
PARA V. 


adan q Adal a waa: | 
qa + wag THe A A ATH u 


But if Brahman is totally inexpressible by words (as 
you sayin the above verse), since He is inexpressible by all 
words, and since there is no word that can express Him, it 
follows that Brahman cannot be suggested by any word by 
Laksaná : (for Laksana or suggestive implication can apply 

4 
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to those objects which are expressible by words). There- 
fore, in my opinion Brahman, as conceived by you, O Advai- 
tin, namely, an Object without any attribute, can never be 
the Laksya or the implied suggested object of the Vedas. 


Note.—The Advaitin's view is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way of suggestion or Laksaná, In 
this view Brahman becomes the Laksya, the object suggested by the Vedas. But the Bhakti 
view is that Brahman is not the Laksya of the Vedas, but is directly described by the 


Vedas. 
AREA fa ATA, | 


Here ends the Second Proposition of Prameya Ratnávali. 





PROPOSITION THIRD, 
PARA 1. 


NA Pata an | 


Now as to the reality of the universe. 
ALFA Beat SAA ASA | 
N SS c 
THM: MAATA TIT : ll 


The all-knowing Visnu has created with His Sakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, Means that one should not rely too 
much on the world, but should treat it with Vairágya or dispassion. 


ank, IATA | 
TWH ATL AAA UPHAM TST aaHleT saa TIA 1 
fat area Asa a ša: q Al Gear TAA Gets ll 


Thus it is written in the Sveta Up. (IY. 1) :— 
“ He, the Sun, without any colour, who with set pur- 


pose by means of His power (Sakti) produces endless 
colours, in whom all this comes together in the beginning, 
and comes asunder in the end; may He, the God, endow us 


with good thoughts. ” 


So also in the Visnu Purana. :— 


As of fire, though placed in one locality, the rays 
spread out in all directions ; so of the Supreme Brahman, 
the energy (Sakti) spreads out throughout the whole world. 


Prete | 
So also in the Isavásya Up., verse 8 :— 
CHES RATATAT ART SARA | 
FESR q AEA AACA SAAT TALIA: 


FAT: M 


RICP ay eet te ' <, 
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g : Sah, he, the Adhikarin who meditates on the Self thus. quínmq Parya- 
gat, attained. Wea Sukram, free from sorrow, saaa Akayam (mada) 
incorporeal, without the subtle body. setra Asnaviram, eternal and full. 
-qaqa Avranam, Sinews-less, without muscles, without the dense body. 
Tat Suddham, the purifier. sqq Apapaviddham, untouched by evil, 
untouched by karma-effects, good or bad. ata: Kavih, the seer, the knower or 
seer of all, the wise, the omniscient, adit Manisi, the ruler of mind, or the 
controller of Manas and Intelligences like Brahma, &c. wí: Paribhoh, omni- 
present, all-existent, all-controller, overessence, conqueror of all passions, the 
best of all. ear]: Swayambhúh self-existent, self reliant. @ruravaa: Yátháta- 
thyathah, in its full and proper sense, really and truly, and notas an illusion. 
wata Arthán, things. sequía Vyadadbát, disposed, ordained. gpadta: Sásvati- 
bhyah, through eternal or recurring. «WMA: Samábhyah, years, ages. 

He attains tbe Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like mahat, &c.) really and truly, from 
eternity. He is wise and omniscient, the Ruler of all intelligences, the 
Best of all and Self-dependent. 





PARA II. 


oft freqqua < | 


So also in the Vignu Parána:— ^` 


aaa Na AIRIA | 
AANA SER AMARA Ut Flat l 


Š O best of the sages, this whole universe (consisting of 
Isvara, Jivas and Prakriti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then dis- 
appear, while Jivas and Prakriti also get modifications of 
birth and death. 
PARA III. 
| «RETAIL A | 
So also in the Mah&bhfrata :— 
TA dl <q: ql ad Aq safe: | 
O o qasi ES 
| rahman is a reality, austerity is a reality, Prajâpati 
is a reality, all creatures have come out of the real, hence 


the world is full of reality and truth (the world is not 
unreal). 
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PARA IY. 


MA A Seal AAA TRA | 
ae RARA seater: l 


The text of the Sruti “Atman alone verily was in the 


beginning "—Ait. L. 1. (does not mean that nothing else than 
Atman existed then, but the souls and Prakriti also existed 
merged in Atman in Pralaya), just as the birds. exist in a 
forest, when the dark night is over it (and we say there is 
nothing in this forest but the forest alone). Therefore this 
world must be understood to be a reality and not a falsehood. 
For this is the opinion of those who know the Vedas. 


i 
| 





Ca aaa Tals RUA, | 


Here endé the third proposition in the Prameya Ratnévali. 


| 
| 
| 





PROPOSITION FOURTH. 


au fro Sam dae: 1 
aa araa: Ufa | 


Now is being treated that the Jivas are separate from Visnu. 
As it js read in the Sveta. Up. (1V. 6) :- 


aT gT AY RAT aad s= EA | 
aa: fad ERA AER i 


sr Dva (dvau), two. gyquí Suparná (Suparnau), of handsome plumage or 
strong-winged birds, namely, the Jiva and the lgvara. agar Sayuja (Sayujau), 
(rivals), always united, inseparable (friends). «mar Sakhaya (Sakháyau), 
of equal name, friends. By Vedic license the dual affix au is replaced by a, 
in all these four words. guar Samánam, the same, the one. gq Vrikgam, the 


(Asvattha) tree (The body). ARIAS Parigasvajate, dwell upon, embrace, cling 


to, nestle. ar: Tayok, of two (birds). aq: facqeta Auyab, one (the Jiva). 
Pippalam, the fruit of the Agvattha tree, 2. e., the effects of karmas generated by 
the body. «mz Svádu, sweet : as if it was sweet. WR Atti, eats, The fruit 
is really bitter, but it eats it always as if it was sweet. Anagnan, not WAAR 
eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds. yw: Anyah, the other. Miura Abhi-chakasiti, 
looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, 
nestle on the same tree. The one of them eats the fruit, as 


if it was sweet, the other, without eating, illumines all 
around. 


BAI Ta Tet sa daft gaa: | 
SE qar RARA ARA fata: NN 


| Though seated on one and the same tree, the Jiva 
bewildered by the Divine Power sees not the Lord and so 
grieves. But when he sees the eternally worshipped Lord 


and his glory, as separate from himself, then he becomes 
free from grief (and fit for Mukti). 


Note.—In interpreting a text there i 
. arc C . . 
those is laid down in the following verse : — ertain maxims to be observed. One of 


kia a ANMAT 
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PARA TI, 
` 6 a 
SAANA ANSAN waq | 
Q SN ° Q t 

AUT < fas aay N 
“The beginning (upakrama), the conclusion (upasam- 
hara), the repetition (abhyása), peculiarity (apúrvatá), the 
object (phalam), the explanation of purpose (arthaváda) 


and suitableness (upapatti) are the six indications, by means 
of which the purport of a doubtful text may he arrived at.” 


sta MURAT enag AAT: | 
We alfa a da qeq aac a 


These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be known.. 
When applied to the Vedic text, they prove difference, hence 


difference is the object which the Sâstras purport to 
establish. 


Note.—Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism); the conclusion or Upasamhára is Anyam 
Isam, “the other who is the Lord” (which shows that the Lord is Anyam or different 
from Jiva) the repetition is “the Other looks on without eating ;" and “when he sees the 
Other Jord,” the Apurvatá or peculiarity consists in this that the difference between man 
and God could not have been known, but through the £ Astras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The’ 
object (phalam) is “his grief passes away.” Arthávada is “He who knows his glory,’ 
while suitableness is '“one remains without eating.” 


PARA III. 


Risa quer | 


So also in the Mundaka Up. (II). 1. 3.) we have the following :— 
° . . SN 
TT IIA: AA AA RINN YEN AENA | 
` A . 
A ERE Aa AA: ER AREA l 


war Yada, when. gga: Pasyah, seer, the Jiva. qxafa Pagyate, ace Tet 
Rukma, golden. Another reading is “rugma” formed from the robur: 
UT Varnam, coloured, The golden-eoloured Creator is the Lord. This is the 
color of His Aura. mata Kartaram, the Creator (of the world), gary Išam, the 
Lord. geqq Purusam, the Purusa, the person. ag] Brahma, the Brahma or 
Hiranyagarbba. apf Yonim, the cause, the source of Brahma. ager Tada, 





mall | 


oy wap $i pa 
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then. Bara Vidvan, the wise, the Aparoksa Júánio. yua Punva, virtue, good, 
gry Pape, v ce, evil. The good and evil All punya is not destroyed by Jñána, 
but only that punya which has not begun to manifest its fruit, The nonepra- 
rabdha, The punya is of two sorts: Kamya and non-Kámya. The kámya- 
punya (good deeds done with a particular desire) is of two sorts—that which 
has begun to manifest its fruit (prarabdha) and non-prarabdha. ‘The latter only 
is destroyed. Vidhfiya, shaking off, destroyed. fatwa Niranjanah, without 
Avidya. Paramam, the highest. Samyam, similiarity. The similiarity cons- 
isting in being free from grief, and possessing full joy. Upaiti, reaches, attains, 

When the Jiva sees the golden coloured Creator and 
Lord, as the Person from whom Brahm4 comes out, then the 
wise, shaking off virtue and vice, and becoming free from 
Avidyá, attains the highest similarity. 


REA FI 
Bo also in the Katha Up. (II. 4. 15.) :— 


quizá UE gana aera Hate | 
a aña ATCT Hate MAA N 


aut za Yatha udakam, as water. w Suddhe, in the pure. saa Sud- 


. dham, pure. wan Asiktam, poured (into). AIRE Ya Tadrik eva, ltke that (but 


not identically that; because we see that the bulk of the water is increased). 
sara Bhavati, becomes. qå Evam, so. ga: Muneh, of the sage, the thinker. 
fasraa: Vijfianatah, the knowing: the liberated great Atma, the Self, (the Master, 
Vayu, four-faced like Visnu, but does not become identical with him.) wate 
Bhavati, becomes. sta Gautama, O Gautama ! i.e., O Nachiketas ! 


As pure water poured into pure water becomes like 


that, O Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 


TAG < | 


Go also in the Gita (XIV. 2.): 
z< TAQ AA AMARA: | 
mis E A iA < lU 
Having taken refuge in this Wisdom and being assi- 


milated to My own nature, they are not re-born even in the 


emanation of a universe, nor are disquieted in the disso- 
lution. 


qy AAA wara: TATRA: EA u 


KOTA U AA 
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These texts declare difference between Jiva and God 
even when the Jiva has obtained Mukti. Hence it follows 
that the difference between man and God is an absolute 
reality, and not conventional only. 


sama mita area sitar + Ba: | 


Hatten aaa rra za | 
HTM HT GAR ATT ATTA | 
Tae Her: asf It 
The opinions of the Advaitims, who hold “I am 
Brahman,” “I am the only Jiva that exists, there are no 
other Jivas or Isvara, they exist merely through my 
nescience or Avidya—”’ all such opinions, therefore, become 
refuted. If it were otherwise then the words like Nitya, 
etc., applied to the Jivas would become meaningless. 
As we find in the following verse of the Katha Up. 


(IL 5. 13.) — 
Pre HATA AAADAATATA TEA Te PATA TALL | 
aaa Mara areas qart TAIT U 


Gra: Nityah, eternal. Fear Anityánám, among the eternals. [faea: 
frarara, Nityah Nityanam, the Eternal among the Eternals: The highest 
Eternal. Or who gives to the other eternals, their eternity]. ‘aa: Chetanah, 
he thinker among all thinkers, or the highest conscious- 
iousnesses (like Brahma, &c.) who gives consciousness 
to all consciousnesses. Į: Ekah, the one. agat Bahúnám, of many (con- 
sciousnesses) @: Yah, who. fazatta ‘rata Vidadhati kaman, fulfils the desire. 
¿grid à ga Ya: Tam atmastham ye anupasyanti dhtrah, the wise who 
perceive him within their self. aat T esam, of them. mmt: Santib, peace, happi- 
ness. Release, Moksa. art Sasvati eternal: that in which there fs no 
return to re-birth. agatat Na itaresám, not of otuers. | 

The Eternal among the eternals, the Conselousness 
among all consciousnesses, the One who bestows the Fruits 
of Karmas to many Jivas, the tranquil-minded ones who see 
him seated in their Atma, get eternal happiness, but not ` 


the others. 
5 


Wwaarar Chetanánám, t 


ness among âll consc 
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PARA YV. 


WHAT AM AAT AAA ASAT AA: | 
reared +q agat sitareda Ae: Tareas: U N 


From one eternal (Nitya) conscious Lord the many 
Jivas who are also eternal are shown to be separate in the 
above verse. Therefore, difference between Jiva and Isvara 


is eternal.—5). 
PARA VI. 


TURNS AAS: ATA TAT | 
PERIS UCI CIS 
As speech and other organs are also called Prána, 
because their functions are dependent upon that of the Prána 
alone, so the world is called Brahman sometimes, because 
all its functions are dependent upon Brahman. 
TIR SAA qa | 


Thus it is read in the Chh. Up. (Y. 1. 15.) :— 


+ Š art +T sTsiofir a maitena 
TM GARA sat ears aaf vata n 


The wise do not call them the Speeches, the Sights, the - 
Hearings, the Minds; but they call them Pránas. The 
Prana verily is all these.—-6. ) 

PARA VII. 

TAMA: AAAA SAA ATA | 

Some hold the opinion that imasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 

ATA AU GUY | 


< e in support of their opinion they quote the following verse of the Visnu 
rina :— < 


NA ARA da aay SAA: | 

N 
JAHT SA AST qA: ATA RTA N NSN 
“0 Lord! This host of Devas that has US in Thy 


Presence is indeed 'Thou, because Thou, O Creator! per- 
vadest all,”’—7. ` | 


— AAA 
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PARA VIIL 


limitation, which are held by our Opponents, are refuted by 


the fact that Brahman is all-pervading and not a material 
object. 


Note.—'The pure Advaitins hold 
nothing but Brahman, conditioned by some Upádhi or limited b 


(water) be clear, then the reflection is clear, 
This is called Pratibimba theory. The other 
ing space, while the Jiva is the same space limi 
jar. Therefore, the Ghatákása (jar-space) is 
_fthesame. Thisis called Parichchheda or limi 


if itis turbid, the reflection is also turbid. 


Note.—Brahman being all-pervading, and Consequently without any form it cannot 
cast any reflection. To cast a reflection it ig necessary that the object reflected 
‘must be a limited one. The Pratibimba theory, there fore, is refuted by the Vibhutva 
or all-pervadingness of the Lord, Moreover the limitation theory is also invalid, 
because limitation can apply only toa material object. But Brahman, not being a material 
object, cannot he limited, therefore, the Parichchheda theory cannot also hold good. If 


Brahman were a material object, then of course it would be possible to cut him into parts 
like stones cut into different fragments, 


PARA IX. 


Baa: sant Rara aT AA | 
ara sauteed MERA ya: ü 8 N 


If the identity of Brahman with J iva, which is called 
Advaita by you, O Advaitin ! be true, then this Advaita must 
either be separate or non-separate from Brahman. If this 
Advaita is separate from Brahman (namely, if the theory of 
Advaita is something different), then there is duality, and 
you are open to the objection of being a Dvaitin. If it is 
non-separate from Brahman, then you are trying to establish 
something which is already established by Srutis and what 
is the use of again establishing it ? 


Note.—But, says an objector, How do you explain the text S4k$i chetáh kevalo 
nirgunascha, he is wibness, intelligence and attributeless. This text shows that Brahman 
is Nirguna, and your theory, that he is Saguna falls to the ground. This objection is 


answered in the next verse. ~ 


the view that Brahman.alone exists and that Jivas are 


y adjunct. They hold 
, and the Jiva is like its reflection in water. If the Upádhi 


theory is that Brahman is like the all-pervad- 
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AO AAA 


PARA X. 
ad Ra Ta AUNAR: | 
mara Mg aaa: N qo MU 


The knowers of truth say that the wise should not 
believe that Brahman is Nirguna. This is a wrong state- 


ment, and has not any authority in its favour. 

Note.—If Drahman is Nirguna then he can have no form, etc., and cannot be the 
subject of direct perception. So Pratyaksa Pramána cannot apply to him. If he is Nirguna 
then he cannot be the subject of inference also, for there is no middle term with which 
Brahman can be compared. So Anumána also fails. Similarly, revelation also which is 
the third Pramána cannot explain Brahman ; for revelation is couched in words, and words 
can describe objects that belong to any species, possess certain attributes, are acted and 
re-acted by certain agents and have certain names. But Brahman being Nirguna cannot 
be described by words. And hence revelation also is of no use. 


A armar Waqqar gÀ STATA Il 


Here ends the Fourth Proposition of Prameya Ratnávalí on the Difference is real. 


š 


—— y 


PROPOSITION FIFTH. 
Wd Saat AMARA It 


Now is being described that all Jivas are servants of God. 


ank DABA UE I 


The Svetáévataras in their Upanisad (VI. 7.) read thus :— 
atra wet aga d Wart TA = Baa | 
da Talat wa Teng Bara gara wet N 
Let us know that highest great Lord of Lords, the 
Highest Deity of deities, che Master of masters, the Highest 


above, as God, the Lord of the world, the adorable.—1. 
PARA II. 


STAT It 
So also ia the Smriti :— 


SS PEIE AANA MAR: | 
ESPERE EE TES N 


Brahmá, Sambhu as well as the Sun, the Moon and 
Indra have their energy borrowed from that of Visnu and so 
also all other Devas. 


a TAH: ACTA Bear Fay ARA: | 

AAA Gers Rd AAA gR: FAT J l 

All devas along with Brahma, Rudra, Indra, and great 
seers adore that God, Who is the best of all gods, called 


Narayana Hari. 
~ > 
du a NAZAN | 


So also in the Padma Purána describing the Mukta Jiva, it is said :— 


ER RA AAA HATAT Ar M 


They are slaves of Hari alone and verily of no one 
else. 7 


Here ends the Fifth Proposition of Prameya Ratn&vali called the dependence of all ` 


Jivas on the Lord. 





i 
f 
] 
l 
| 
| 
| 
f 
l 





PROPOSITION SIXTH. 
UY Marat MARTA | 


Now as to the difference between Jivas inter se. 
PARA 1. 


BY MRE Maa fria: | 
TA AAN RAE AAA AMA NR tl 


Though all Jivas are similar, and have no distinction 


among themselves, so far as they are all atomic, intelligent 


In their form, and cognising agents or being knowers; yet 
there is difference between them, owing to their Sadhan4s or 
Karmas that they have performe | 


Note.—Some Jivas, Owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas, Similarly according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 


PART II, 


TAMAR Tapa: | 


In the Svet. Up. the atomic nature of the Jiva is thus mentioned (V. 9) :— 


TARTA West AUR = | 
WH 
Art sta: < fer: A AMA ese E tt 
That living soul is to be known as part of the hun- 
dredth part of the point of a hair, divided a hundred times, 
and yet it is to be infinite. 


o A AAA NZ RRA | 
The Prasna Up. (IV 9. 
enjoyer and the agent. 


) shows that the Jiva is 8 conscious entity and is the cogniser, 


Raana gee: | [a RRA dated] ue n 


| older, the touchér, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer the 
) 5 


[He (who kn thi 
becomes established in the Highest Self]. ows hig Purusa) 
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AA 
PARA III. 


aa Bit raras sta | 


The word Adi (in the Jñánitvádi above) indicates that the soul though atomic, pervades 


the whole body by the rays of its quality of intelligence. As we find mentioned in the 
Gita (XIII. 34). 


TU THT: Heat WAG TA: | 
aa GA TM Het TATA aa tl 39 | 
As the one sun illumines the whole earth, so the 
Lord of the Field illumineth the whole Field, O Bhárata.— 
(34). 
IU AY THT | 


The Lord Bádaráyana, the author of the Vedanta Sútra, says the same in (IT. 3, 24) — 


TUTE ARA | 


Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame. pervades the whole room 


by its rays. 
JURAJA AAA: | ) 
In the Br. Ar. Up. (IV. 5. 14) is mentioned that the essential attributes of the soul are 
eternal. 


‘at gama Aaa ar wraraeraanthteer 
Tagen fsa a RRA at sts ate 
sata ARA aT stsqarensg Rarer U ee tt 


(Then Maitreyi said: ‘Here, Sir, thou hast landed me 
in utter bewilderment. Indeed, I do not understand him.’ > 
But he replied :— O Maitreyi, I say nothing that is apes 


bewildering.) Verily, beloved, that Self is imperishable, and : E 
of an indestructible nature. | T. ; 


PARA IV. | 

q arate ARA RAN: TA | Be? 

O N Y >" š 

TE: MUAH AY AGAR: GRAT: tt 38 
Thus though all souls áre similar, yet their eii mer, 

. ` . . 5 E y e | y de ed. j : 

larity in this world is on account of the differences of A 






e IA we: i 








- than the last : (1) Sántya or tranquil meditation u 
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Karmas. The wise say that their dissimilarity in the heaven 
is on account of their dissimilarity of Bhakti. 


aaa har Tia | 


As read the Kathumás (Chh. Up. IIL 14. 1) :— 


E SE wale n 
ad Sala rn 


As 1s his faith in this life, so will be his condition in 
the next after death. So let him generate full faith (in the 


Lord). 
Sarees | 


So also is the following Smriti :— 


TEN ART aeq REA a | 


As is one's thought (devotional attitude) so is his suc- 
cess in the next life. 


IATA Viral A aa: gar ar: 1 
de mal Gat arar AN qana 
_ The five sentiments beginning with Santa and ending 
with Rati are the eauses which produce differences in the 





enjoyment of the Muktas. in the heaven world. With what 


particular émotion tbe Lord is worshipped with that sort of 
food is he meted out in the next. 


Note.—The school of Chaitanya divides Bhakti into five degrecs, each a little higher 


3 pon God, (2) DAsya, a condition of active 
service for God, (8) Sakhya, a feeling of pérsonal frie i ' tsa 
` ndsh 
for God as between a child and parent : A or love 


: ; and (5) Mádhn ° 
highest stage of emotional development. Kuasa Snt devotion to God, the 


ac ara TE" siya | 


Here ends the Sixth Proposition. 








PROPOSITION SEVENTH. 


sq AUNAR | sar N 


Now is mentioned that the condition oí liberation consists in the attainment of the 
Lord Krisna. 


Thus in the Svet. Up. (I. 11) we have the following :— 


AAT SF SEA | genk l 


When that God is known, all fetters fall off (sufferings | 


are destroyed, and birth and death cease). 
So also in the Gopála Tápani Up., we have the following :— 


AÑ AT Hey: fe: FAR = l 
The one controller, all-pervading Krisna must alone be 
worshipped. And similar other texts. 


TTI Tata Hey: E TY: | 
acer aq R fer ge Rees ate: n 


The Master Krisna himself shines, in manifold forms 
and figures, everywhere; by worshipping him, the freed souls 
dwell happily in His eternal abode. 

R ATACA AMARA aay TAT II 


Here ends the seventh proposition on the subject that liberation consists in the 
attainment of Sri Krişna. 


4 we 
> š 


PROPOSITION EIGHTH. 


Taare | 
N 
Now is mentioned that the one-pointed devotion is the cause of Mukti. 
PARA I. 


am sttirasarqart 


As in the Gop4la Tápani Up., we have following Ta 
° s 
APRA asi afters 
HT; qaqa ARAA U she l 


Devotion to this Sri Krisna is Bhajan or worship ; it 
consists in fixing one’s mind in Him, without the desire of 
getting any fruit, in this world or in the next. Such a de- 


votion is called Naiskarmyam or unselfish devotion. 


Note.—Such devotion must be distinguished from the passive state of the Vairágyam 
of the Advaitins. Their Vairágya is also defined as non-desiring of the fruits in this world 
orin the next. But Bhakti differs from Vairágya by its more active qualities. It wants 
nothing but Krigna, and all objects of heaven or of earth cannot turn its heart from 


Him. 
AAA st Il 


So also in the Narada Pañoharátra we have the following :— 
aut aguas Aran | 
is `A ° 
Ca ERA A AAA Rn ° U 
Being free from all Upâdhis, and worshipping the Lord 


of the senses, with every sense, with the utmost purity is 
called Bhakti. 





The following are the nine varieties in the path of de- 
votion: (1) The hearing of the praise of the All-pervading 


are u. a > 


3 
i 
à 
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Being Visnu ; (2) The chanting of his praise ; (3) The re- 
membering Him in meditation ; (4) His personal service, 
2.€., to his symbolic image ; (5) His worship performed by 
the offerings of water, flowers, fruits, de. ;, (6) His salutation 
(7) Placing oneself at His disposal ; (8) His friendship, t.e., 
placing full trust in Him, as in a friend ; (9) Consecration of 
self to Him. If one applies himself with this nine-fold 
devotion to Visnu, having learnt it from his teacher, I con- 
sider it as the best lesson he has received from his master. 


TCA JET < aaa Srz aaa | 
RN AMITAREANIA AA TAT N RM 


When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, thinking 
upon them, as if they were God personified, then, and.then 
only, is obtained this Bhakti for the Lord, and not other- 


wise, 
PARA III. 


Zara aa aa ARA N 


That good and holy men should be served with the same reverence as one pays 
to God is shown in the Tait. Up. (I. 11. 2) :— 


AI AA 


Let thy guest be to thee like untd a God. 


Note.—The word “guest” here means that holy man who is a houseless wanderer. 
me 
TA ATAR whey tt 
So also in the Bhágavata Purana (VII. 5. 32) it is shown that by such service, Bhakti 
is obtained. 


A AREA aaa qa: | 
ESAS SU A 


Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 


— ic . U — 


4 "y 
ae A - 
* de su + 
yu rw. W, 
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ATT TIA TI —Ü]sGz—— n n — 


poyerty, their understanding will not comprehend the great- 
ness of the feet of the Lord of Mighty Strides. And it is by 
this means that the evils of life are to be removed. 


Note—“ The Lord of Mighty Strides” is Vignu, who'in his Vámana Avatfira (Dwarf 
incarnation) encompassed the space between the Earth, Heaven, and Pátála by “His three 
steps.” 

PARA IV, 


¿ara gora qa ARA l 


The service of the teacher must be done with full reverence, as one would serve his 


God, as is shown in the Tait. Up. (I. 11.2-:— 


Ñ 
Aaa AN za u 
Let thy teacher be to thee like unto a God. 
RADIATA st I 


To the same effect is the following verse of the Svet. Up. (VI. 28) :— 


qa qq oT ube S aor aw | aaa aera 
UU: THA AIRAA: IRTA Agere Ef lI 


If these truths have been told to a high-minded man, 
who feels the highest devotion for God, and for his Guru as 
for God, then they will shine forth, then they will shine 
forth indeed. 

ear ae ARA RE y 


So also in the Bhágavata Purana it ig mentioned that b i 
: such 
gets Bhakti for the Lord. y such devotion to Guru one 


Brahman, in order to get Mukti. 
shelter of such a Guru, who has ob 
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let him learn the Bhágavata Dharmas, treating his Guru as 
his God, and serving Him without crookedness, for by such 
service, the Lord Hari is pleased, who has given His body 


and soul to His Bhaktas. 
PARA Y. 


wae Ty Rad asa Rua: 1 
ES aS ale Het sated ti uv 


He, who is purified with the five sacraments and has 
got the two sorts of Bhaktis, he realises Hari and rejoices 


for ever in his abode. 
PARA VI. 
TM TST TAT BAT SAAT | 


The five sacraments are thus mentioned in a Smpiti (Padma Purána) :— 


aT: FAS TAT ATA HHA TMT TAA: | 


sie qar Gear: EPA stat 

The five sacraments are : (1) heating or branding the 
body with symbols of Hari; (2) putting the caste mark or 
tilak ; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Hari; (4) prayer; and 
(5) sacrifice, 

These five Samskaras are verily conducive to one-point- 
ed devotion. q 

AUS ATAR JANRUGAR | 

ata RETA qar AAA N 

The word ‘tapa’ or ‘heating, means here putting on 
the body the marks of discus, etc., with heated metals. Be- 
sides branding, it includes also the writing of the name of 
Hari on one’s body (with sandal paste and proper seals). 


ET Aut 
As is mentioned in the following Smpiti :— 


maT | 
ANTE west mer A A 


e! 


P ¿3 S t... LA 
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Let him mark his body with sandalwood paste, with 
the syllables of the name of Hari. Such a person purifies 


the world (while alive, and after death) obtains the world of 
Hari. 


Mg AT TIE cara ahd era 
CARATS YATE N- 
ATTA Ted ARTETA | 
AAEM: BEIT TWA: l 
MIAN Y AMAR HU | 
MTA ERA JUAS AÑ E 


The caste-mark must be a straight perpendicular line 
on the forehead and called Urdha-Pundram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is reminder to one that his body is the temple 
of the God). According to others it should be like the foot 
of Hari (showing that one is Servant of God). The tilak is 
a most auspicious mark. 

The “giving of the name,” 
bear such a name, which should 
God” (such as Hari Das, etc). 
Vaisnava Mantra, consisting of elg 
rest. lt is considered to be the body of one's Ista-deva. 
The: word “ worship” or “Yaga” meanc the Paja of Sali- 
gráma and the rest Holy men should find out from Puranas 


the detailed account and authorities for these five sacra- 
ments. 


means that one must 
express “the servant of 
The Mantra must be the 
hteen syllables and the 


PARA VII. 


man a kar Bae tua. mem: 
Tt St seat eae ag ag Fat rw; NON 





£ 


PRAMEYA RÂTNÅVALİ. 47 


The nine-fold Bhakti is of two sorts, namely, Vidhi 
Bhakti and Ruchi Bhakti. Through. any one of these Lord 
Sri Krisna being pleased glves to His devotees a]l that they 


desire. 
PARA VIII. 


fared AGN | 
aT aa Tie: GARA Nc l 


Through Vidhi Bhakti the God is worshipped as having 
a form with four (eight or ten arias). With Ruchi Bhakti, 
He is worshipped as a man (with two arms), such as the son 
of Yasoda (or Kausalyaá). 


Note..—The distinction between Ruchi Bhakti and Vidhi Bhakti is clearly brought 
out by this verse. 


In Vidhi Bhakti, God is worshipped as something supremely great and above huma- 
nity. The very form, as having foar, eight or ten arms, cuts Him off from the category of 
man. Such a Being may be an object of adoration with awe and fear, He can hardly be 
an object of that intense love, which man feels for man. Therefore, in Ruchi Bhakti, God 
is worshipped as man, and that also as an infant child suckling at the breast of Yasodá 


or of Kausalyâ. 
This Ruchi Bhakti is the subject of much controversy among the antiquarians. Some 
say that, this child-worship is not the original Bhakti of India, bat has been introduced 


here from Christianity. 
PARA IX. 


JAAMUAIGITR Yi AREA | 

aea Neg FAR sarge: | 

THAT QUERIAN š tt 

He should worship the Tulasi, the Asvattha, and the 
Dhátri trees, and should try to dwell, as far as possible, in 
cities like Mathura and the rest. He should fast on the 
Lord’s day called the eleventh day of the Moon. If this 
eleventh day of the Moon does not commence with the break 
of dawn (aruna-udaya) then he should re] ect it. Sumilarly, 
he should observe the birth-day festivity, which falls on the 


eighth day of the Moon. But if this Astami tithi does not 
commence with the sunrise, but afterwards, then it should 
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be rejected; and the Nativity should be observed on the 
next day. 


Note.—-This observance of Ekádasi and Janma Astami is a peculiar feature of the 
Vaignavas. If the Tithi does not commence with the dawn, but after that moment, then it 
is not observed on that day. Thus if at the time of two Mahúrtas before the sunrise 
there is Dasami for one honr, and then Ekádasi, then the Vaisnavas will not observe that 
day as Ek4dasi, but the next day. Similarly, if the Janma Astami has Saptamií at the time 
of sunrise, it should be rejected. The force is on the words Arana (dawn) and Sfrya 
(Sun) : the rising of the dawn is generally one hour and a half before that of the Sa In 
the case of Ekádasi it must be seen whether at the time of the break of dawn, there is that 
tithi or not. If at that time the tithi is not Ekádasi, but Dasamí, then that day should be 
rejected: but in the case of other sacred days, Such as Janma Astam? and the rest, dawn 
is not to be looked into, but the actual sunrise. If atthe time of sunrise, there is not the 
proper tithi, then that day should not be observed ag sacred, but the next day. 


PARA X. 


winters REA aw: | 
Wawa HA ALG WMATA Y Lo N 


Desirous ‘of maintaining the social order, the wise de- 


votee should observe regularly the obligatory and the option- 


al duties, but always giving pre-eminence to Bhakti. 


Note.—The Bhaktas are of three kinds : 
Among these the first must perform all the du 
life, such as animal sacrifices) of his Asramas, 
He must observe all rituals. The last (Ni 
mental, and he is always mentally devoted to 
by no rules of convention. 
does not stand in need of perfo 
of society, he observes all the 


Svanistha, Parinisthita and Nirapeksa. 
ties (excepting those which entail loss of 
without desiring the fruit of those actions. 
rapeksa) observes no ritual, his worship is 
the Lord. He being in no Agrama is bound 
Khe third Parinisthita being midway between these two, 
rming ritualistic Karmas, but being a respectable member 
conventions of the society in order to maintain social order. 
PARA XI. 


TT THT qara; RINAT N ee N 
Let him avoid with care the ten s 
called Nâma-aparâdha or sins against the Name. 


Note.—These ten sins are the following: (1) Satám ninda, Speaking ill of holy men, 
(2) Meditating on Siva and others as independent deities, while worshipping Vignu. 
That is to say, uttering the names of Siva and other deities with the idea of 
their independence in the presence of Vignu, (8) Showi ° 

person whom one ought to revere, (4) Boscia ae cana ore JERE Os 
other scriptures which are in accordance wi nti (Revelation) and of 
of the Lord has not efficacy to remove all sing, disboliof 
of the sacred name and thinking that Statements regardin E lef in the efficacy 
eulogistic and uot to be taken in their lite 


ral sense, (6 
mants regarding the efficacy of the name by other ey evn to explain such state- 


orts of blasphemy 
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>> AA 


efficacy of the name, bnt committing sins on the strength of such efficacy, thinking “ Let 
me commit sins, 1 shall utter the name of the Lord and all sins will be washed away.” 
This wilful commission of sins is bad, (8) Thinking that any other good works such as 
charities, pújás, etc., can be equal to the utterance of the holy name. In other words, 
denying the pre-eminence of the name, (9) Teaching the name to a person who has no 
faith in it or who is actively opposed to it, (10) Not loving the name even after hearing 
its glory. 
These are the ten sins against the name which the Phaktas must avoid, 


PARA XII. 
PUTMAHA UMASS 1 
TATA M Gel AT: IATA N RRA 


Bhakti whose fruit is the attainment of Krisna is call- 
ed here Ekânta Bhakti. When it is preceded by knowledge 


and dispassion, it at once produces its fruit. 
Note.—The Ekânta Bhakti by herself is sufficient to lead to Mukti. But when 
it is accompanied by Jñána and Vairágya its action is quickened and Mukti is more 


quickly attained, 
~ e o 
de rat Reagan was AA | 
Here ends the Eighth Proposition of the Prameya Ratnávalí, in which it is shown 
that pure Bhakti is the giver of Mukti. 
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PROPOSITION NINTH, 
RA TRAN GA Aa Ty TATU N 


Now it is being shown that means of right knowledge are, perception, inference, 
and word only. 


PARA I. 


IM ANTEA | 


It is thus said in the Bhágavata :— 


FR: sea UREA saqra AJETA TEEN 


The means of right knowledge are four-fold, namely, 
revelation, perception, rumour and inference. 


Note.—The Bhágavata Purána 
How do you then 


paragraph. 


thus mentions four means of right knowledge. 
say that they are three only ? This question is answered in the next 


USARA Tee UE Sq Bre: | 
wary Pras era ta gen faa l 


Since Rumour is included in perception, therefore, 
the teacher has said that the means of right knowledge are 
three, among these Sruti is the highest. 


Note.—Rumour is a form of perception and is included in perception. Thus 
“there dwells a ghost in this fig tree." This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency.to the statement, It may be that his per- 
ception was a hallucination; but all the same, every such statement is included in 
perception. The word “teacher” 


in the above paragraph means Madhváchárya. Manu 
also (XII. 105) has mentioned three Pramánas only. 


“ The three (kinds of evidence), Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) man 


: y (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.” 


PARA III, 


wa: Tar AY TS < =rás Sq ara y 3 ll 
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Perception and inference (are subsidiary to the Word) 
because they are corrected by means of the Word. Percep- 
tion is liable to become deceptive, as when one sees a magic 
head, ete. Similarly, inference is algo lable to mistake, as 
when a fire is extinguished on a hill, through rain, and 
the smoke rises from such extinguished fire; but the infer- 
ence that there is still fire on that hill will be erroneous, 
merely because there was smoke. Therefore, perception 
and inference are not independent means of right know- 
ledge. 


Note.—The highost means of right knowledge is the Word or the Valid Testi- 
mony orthe opinion of experts. It Ís only statements made by them, whether such 
statements are embodied in a Revelation called the Word of God, or in books of science 
and art. The word of God-like mən alone is the primary means of right knowledge. Every 
man's own perception and inference constitute only a very small and secondary means of 
right knowledge ; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One's own perception tells that the earth is flat, but 
the Sruti of science déclares that the earth ig round, and so perception gives way-to the 
word of the expert. Similarly, it is a wrong inference, when one says that the sun moves 
from east to west. The right inference is, what the Sruti of science declares, that it is 
the motion of the earth on its axis, that causes the appearance of the motion of the sun in 
heaven. Honce Sabda or the Word is superior to sensuous perception and inference both. 


PARA IY. 


aqua Aden: UHR Task NR 

The reasoning which supports the Sruti is the right 
argumentation, but the reasoning that tries to go against it, 
is a mere dry controversy and should be avoided. 


Note.—The authority for this is to be found in the next paragraph. 
PARA Y. 


AM ARENA ti 


Thus the Vájasaneyins ( Br. Ar. II. 4.5) say :— 


AMAT al Bt FSI: Ma RR AREA 
qeq MEAN 


Verily the Self (Hari) is to be seen (directly perceived, 
the method for which is that He is) to be heard (from the 
teachings given by a Vedic Guru). He is to be cogitated 


TSS L i SPS et 


code teh ot tie ake 
-naa PF 
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IN 
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upon (by reasonings in accordance with the Vedas.) He is 
to be meditated upon. 
ASAT: |l 
To the same effect is the text of the Kathakas (Katha Up. IL 9.) :— 


AT AAT AAMT MAS GRA WE | 
(at aan: ATT AIA ASST ATEN AAA: TST) l 
This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (O dearest! strong is thy resolu- 
tion. Inquirers like thee, O Nachiketas! are not many). 
PARA VI. 
AA I 


So also there is the following Smriti : 


gaara sara waa | 
Jaag Th: UAT aad usta RU 


Tarka or right argument is the reasoning that tries 
to find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. Any 


other argument is dry and vain argument, and should be 
avoided 


MR THATS AAA | 
TAU Fel ARA ga a N 


Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not origi- 
nate, and since Brahman is said to he i. 
known through the Upanisads, hence the 
is considered to be the principal means o 


Tae etfs y 


As.an authority fot the same are the following rotis :— 


aA Tat qaq á sz= u af u 


“Aupanisadam ” or 
Sruti or Revelation 
f right knowledge. 
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The non-knower of Vedas cannot conceive that Great 
one 


Mad get gear n sha non 


I ask thee about the Aupanisadam Purusam, the person 
revealed by the Upanisads. (Br. Up. III. 9. 26.) 
gla ARANA, TU TAUA AIA ATA N 
Here ends the Ninth Proposition, dealing with the three-fold means of right know- 
ledge in Prameya-Ratnávali. 


—_ 


EPILOGUE. 


Note.—The author now shows that the nine propositions proved by him in the pre- 
ceding portion, are not invented by him, but werd taught by the founder of this sect, 
namely by Madhvach4rya himself. 


Tay ANAT | 


Thus it has been said by the ancients :— 
MATAS ER: AR ae suq Tea | 
ae: sana RE ales Ta: h 


ghar tiga R, waar AÑ aq array | 
wate fad sad, ATRAER e l| 


According to the doctrine of Madhva, Hari is the 
Supreme. The world is real, separateness is true, the 
individual souls are infinitely graded as superior and inferior, 
and are dependent on God, liberation is self-realisation 
consisting in the enjoyment of such bliss as remained latent 
in the soul. Pure Bhakti (devotion) is the means to this 
end. Perception, inference and testimony, are the sources 
of knowledge (measures of proof) (mundane and heavenly). 
Hari is knowable in the entirety of the Vedas and by Vedas 
alone.” 


Note—.This verse which has traditionally come down from the time of Srí Madhva 
sams up the nine Prameysa or propositions thus : 

(1) Harih paratarah, Hari is supreme. 

(3) Satyam jagat, the world is real, 

(8) Tattvatah bhedah, separateness is true. s 

(4) Jiva-ganá Harer anucharáh, the individual souls are servants of God, and depen- 
dent on Rim, 


w — a 
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| : 
(5) Nichochcha bhávam gatah, and are graded as superior end inferior according 
to their karmas. 


(6) Muktir naija-sukha-anubhatih, liberation is the experiencing of the bliss belong- ” 
ing to the essential: form of the soul. | 


(7) Amalé bhaktischa tat sådhanam ; pure Bhakti (devotion) is the means to th'a 
end. 


(8) Aksádi britayam pramánam, perception (inference and testimony) are the three 
means of right knowledge. 


(9) Akhila-&mnaya-eka Vedyoh Harih, Hari is to be known from the entirety of the 
Vedas, and all the Scriptures establish His existence and qualities. 


This PRAMEYA RATNAVALI should be kept in their hearts 
with reverence by the wise, as it contains the nine gems 
(ratna) of propositions well proven (prameya), as they were 


composed by Ananda-tirtha (Sri Madhváchárya). 


rer Raag gA Vara gui a: | 
REMERA ROTAR TEN 


Let Murari whose self (Atman) is intelligence (CHAITAN- 
YA) ever dwell in our heart: through whose grace the Lord 


of elephants (GAJAPATI) became free from faults and full 
of happiness. 


afr aca? qa | 
Here ends Prameya Ratnévali. 
Note.—The last verse has double meaning : it refers to Gajapati which is the name of 


the poet called Gopala DAs, as well as the king of Orissa called Pratépa Rudra. Gajapati 


also refers to the elephant attacked by the alligator and saved by Hari. There is play 
also on the word Chaitanya. 
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